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A B S T R A C T 
The Indian Muslims, along with their co-religionists 
elsewhere in the world, have experienced as community, a 
history of fourteen centuries. This historical experience 
of the Muslim community is nothing but their Islamic e^^e-
rience: Islamic faith as the living force of the communal 
historical experience and the various shades of local 
diversities within that total Islamic experience. Religion 
as mere creedal bliefs and cult expression or a total 
personal spiritual impulse for the sxibmission to superna-
tural does not characterize Islam. If we take a more 
broader sense of religion, it is more than a cult expression 
or personal devotion penetrating all the dimensions of 
spiritual, personal, as well as social life. Islam as 
religion makes a demand on life which is of totalitarian 
in nature. In this sense Islam is more orthoprax than 
orthodox. This total demand on life of Muslims by their 
religion and the demand of day to day affair in varying 
exigencies have resulted into a gap between the Ideal and 
practices. This gap between Islamic Ideal and Muslim 
practices has tempted many Anthropologists and Sociologists 
to identify those varying local Muslim practices as local 
forms of Islamic faith and religion as such. This assumption 
about and characterization of, Islam has infused an enviro-
nment of academic polemic between the specialists of two 
disciplines: Islamicists emphasizing the unity and continuity 
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while Anthropologists and Sociologists focusing more on the 
diversities. 
Since our study is of sociological in nature and the 
society under study is definitely placed into a local 
situation dominated by an environment laden with alien 
values threatening its very form and shape, demanding to 
adapt and adjust to the need of the environment. Simulta-
neously the society is a part of continious whole, sharing 
the similar historical experience along with the entire 
Muslim community bound by a ccxnraon allegience to the Islamic 
faith and religion. 
To avoid the pitfalls of polemics and for the need 
to understand properly a society which is at a time united, 
but diverse as well, responds to the Ideal, textual norms 
but cherishes the local and customary practices, a reco-
nciliation of approaches are needed. Responding to this 
reconciliatory approach, we have tried to understand Islam 
as religion as it 'ought to be' and have discussed the 
historical experience of Islamic faith and the commula-
tive tjcadition arising from thereto, as a legacy which 
Muslims inherit being a Muslim. Moreover, we have presented 
a Muslim society as 'it is'. In their general historical 
development or in a contextually placed, in both cases 
we have discovered some of the external socio-econanic and 
political factors deciding the very course of the Muslim 
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societies. Muslim societies responding to these external 
forces, behaved in a definite pattern. The pattern of 
Muslim society in various settings are largely determined 
by the interplay of these external forces. 
Theoretical approach and objective of the study: 
The dichotcmy between the Ideal, textual Islamic 
norms and local customary practices of Muslims have been 
emphasized by all socialoogical and Anthropological enqui-
ries on Muslim societies. Most often it has been discovered 
that they are in stark contradiction with the each other. 
The Ideal, textual Islam is ternal, free from the limita-
tions of time and space but when put into pratice at 
certain time in certain locality it is bound to experience 
a change from the Ideal Type. Since the begining of Muslim 
history, Muslims have tried to achieve the Ideal by cons-
tantly re-creating and re-producing these Ideal forms into 
social life. The re-creation and re-production of these 
Ideal forms in the social life have remained a source of 
dynamism for the Muslim society in history. Simultaneously 
the different understanding of the Ideal, to be represen-
ting true Islamic message, have resulted into diverse 
interpretations of Islam, The emphasis on the particular 
dimension of Islam has given rise to different traditions. 
"Traditon: that which we have always done and believed and 
from which we have derived our social forms. Muslims in 
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the contemporary world largely derive their existential 
meaning from those traditions and shape the very form and 
structure of their society in varying situations by re-
interpreting these traditions. The apparent contradiction 
which seems to characterize the theory and practice are 
largely due to the inherent contradiction between the 
diverse conceptions and interpretation of these tradi-
tions. 
Central to the present study is addressed to this 
theme; the primary goal is to discovery the pattern of 
Muslim society, the inteiplay of the size of the community; 
its politico-economic situations and their religious 
attitudes, behaviours and values and the overall pattern 
which it makes in particular settings. 
Our field of study Madhubani, a north-eastern 
district of Bihar, boarftering Nepal, due to its geographical 
features remained secluded and cherished an exclusive 
culture of Mithila. Muslims residing in this environment 
of physical and cultural dominance of Hindus, it could 
have been e:q)ected from them to show a greater degree of 
assimilation in the local Hindu cultural melieu. The 
favourable condition for the assimilation is furthered by 
the absence of any major Islamic cultural centre in the 
near vicinity. The entire region of north Bihar lies 
barren in this context. But the case is not so. Why? The 
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answer to this question lies very much in our theoretical 
conception that a Muslim society placed in an alien envi-
ronment if gets scxne favourable conditions like large size 
of Muslims with comparatively bet"ber economic position, 
acconpanied by a certain degree of political independence, 
though locally, along with some openness to the external 
environment through the mobility of its members in other 
regions withili and outside the country, for education 
or employment, the society will behave otherwise than 
without them. It also means that with these favourable 
conditions an awareness and consciousness will pervade the 
society about what is being a Muslim? and what a society 
should possess distinct from the locality that can be 
characterized as Muslim society sharing some elements in 
common with the entire community. In short, a sense of 
being Muslim - a part of the unity of world Umma, results 
into resistence to the local and other influences. The 
response to the resistence of local as well as the modem 
forces creates an environment of contradiction, tension 
and conflict between the various traditions held in the 
society - One tradition giving way to the another depending 
upon the external conditions. Simultaneously the religious 
attitudes, behaviours and the beliefs and values of society 
fluctuate between different traditions influencing in turn 
the socio-econcxnic and political behaviours of Muslims 
6 
which ultimately influence the social structure itself.. 
There is a reciprocal relationship between them. 
Malmal* the village which is the unit of our study 
is a large sized and Muslims constitute more than half 
of its population. Rest are Hindus dominated by Brahmins 
and to some extently the Yadavs. They live in exclusive 
areas and inter-course are restricted to the economic and 
political spheres. Economically Muslims are better off 
and doninate the village Panchayat. There is a long tradi-
tion of religious education among the Muslims of the 
village but the secular education is also two to three 
generations deep. These factors have braaght a degree of 
openness to the village in the sense that Muslims are 
mobile enough to the different parts of the country for 
education and earnings as labourers and government 
employees added more by overseas services. 
In this setting we can fairly assume that there will 
be an elaborate religious arrangement in the pxiblic and 
private spheres. Moreover there would be a considerable 
degree of religious influence on the behaviours and 
attitudes of Muslims bearing an impact upon the social 
structure. Manifestation of every day life in society and 
its religious overtones would imply that the degree of 
observance of Islamic norms and values will be high. If so 
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then the Islamic ideology of egalitarianism would be the 
rule of society and the social classification and notion 
of hierarchy based on tangible considerations will be less. 
But viewing the dominant Hindu environment and the growing 
size of the cannmunity it can be assxamed that there will 
be eorae sort of social stratification operative in the 
society. If so then whether this pattern of social strati-
fication is caste like or something else? This question is 
one of the objective of the study. 
The limited resources in form of agricultural lands 
and growing size of the village population has left many 
to abandon the traditional agricultural life. Sizeable 
proportion of the village population is living on non-
agricultural professions. In this context we can asstime 
that the pattern of social stratification operative in 
the village society would be resembling sctnething like 
class divisions? If so how rigid are these class or 
caste distinctions? How far Islamic injunctions are la 
playing a role in minimizing the gap by loosening the 
class or caste boundaries? what are the chances of class 
or caste mobility? And what are those factors which serve 
as criteria for such mobilities? 
The second objective of the study is to investigate 
the Islamic textual norms and mulsim practices in their 
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social life are how far corresponding and homologous? To 
do SO/ is to present the discription of their Family life, 
marriage rules and their life cycle rites, the ceremonies 
and the customs. On the other hand the local influence on 
these rites and ceremonies and their contradictions with 
Ideal Islamic norms also demands consideration. 
The third objective of the study is to ascertain the 
relationship between Muslims religious values and their 
economic behaviour. Do Muslims in their econcxTiic pursuites 
take the Islamic imperatives as their guides or they are 
more influenced by the local ethos. Lastly another objective 
of the study is to describe the domain of religion -
religion as it is viewed and acted upon, religious inter-
pretors-their motive and purpose, religious places serving 
the economic and political interests of these groups and 
the conflict and competition arising from the control of 
these places. 
Research Method 
The data for present study was collected through the 
field work techniques particularly the participant obser-
vation method by living in the village Malmal of Madhubani 
district in the state of Bihar^ i The field work was carried 
our inter-mittently over a period of two years i.e. June 
1986 to June 1988, I stayed in the village periodically 
9 
covering all seasons and at a streach not more than two 
months, altogether, more than nine months were spen in 
the village. 
Conclusion 
The village life of Malmal reveals a picture not 
very much different from the social life led by the Indian 
Muslims in general. The pattern of Muslim society in the 
village is more or less shared by all other Muslim societies 
leaving apart the shades and colours of the locality. There 
are as much points of agreements to be shared with other 
Muslins as that is of the disagreements. 
To summerize the study again we begin with the histo-
rical development of Muslim society in the village. Muslims 
came and settled into the various parts of India. Madhubani 
was no exception in this regard and from the various histo-
rical accounts we find their very early settlements in the 
region. Malmal was perhaps one of those villages where 
these early settlements took place. Contrary to the other 
northern parts of India, the region of Mithila nevery came 
into the direct rule of the Muslims except for brief inter-
ludes of dynastic changes of Mithila rulers. The pre-
dominant majority was and is of Hindus and the Brahmins 
dominate the socio*cultural life of the region. The 
traditional Hindu Sanskritic culture are still alive and 
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vibrant in the region. Muslims never assimilated totally 
into the local moulds, rather they cherished their own 
culture and tzraditions. It was further made possible by 
the tolerant and mutual co-existant ideology of the Hindus 
of the area. In this sense, unlike Meos, Tamils and other 
Muslim ethnic groups who are identified by their regional 
affiliations, the Muslims of the area are never called 
.Maithil Muslims; they are simply Muslims. 
It will be naive to undermine the influence of local 
geography and culture on the attitudes and perceptions of 
the Muslims of the locality. Muslims of Malmal being an 
integral part of the area were also influenced by the 
locality. But instead of exclusively cultivating any single 
tradition either of the locality or the literate high 
tradition of Islam, they developed historically under the 
influence of both the traditions, V^ hen they first settled 
in the village centuries ago, they carried with them the 
fervour of high Islamic culture. But the isolationist 
geographical features of the region cut them fif from the 
outerworlds and left them almost secluded into the village 
and the locality. Moreover, they found themselves pitted 
against the cruelties of nature which has always remained 
uncertain and unkind to the area. The yearly natural 
disasters left them in economic troubles. The agriculture 
as profession is itself time consuming and absorbing in 
nature and the econanic scarcity became an additional 
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facto*- which compelled them to engage themselves conpletely 
in the pursuite of their livelihood. The expensive life 
style of Islamic high culture was unbearable for them and 
it was gradually replaced by the rustic popular life 
style of the locality. In this way the geographical isola-
tion, economic scarcity/ educational backwardness and the 
small size of the ccsnraunity made the inner defence mechanism 
of the society weaker paving the way for the hordes of 
syncretistic elements to envade and encroach upon the very 
fabric of the Muslim society in the village. 
Either they were cherishing the high Islamic culture 
or the local popular culture, a feeling of being Muslim -
an integral part of the ruling community of the country was 
there. It was enough safe-guard for their pre-eminent 
status in the society - a sign of success and god's favour. 
With the waning of the Muslim political power in India 
they lost their pre-eminence and the eighteenth and 
nineteenth centuries are the period of demoralization as 
well as great vitality in the history of Indian Muslims. 
The self definition, identification and re-evaluation of 
Muslim in India began with new zeals. The search for Ideal 
started with great vigour and since Muslims failure was 
interpreted as straying frcKn the right path so societies 
were reformed according to the pattern of perfection repre-
sented by the early Madinan society. 
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The Muslims of Malmal also experienced the currents 
of reforroism and self-evaluation. The presence of colonial 
white masters in the locality has Bade them feel degraded. 
For Hindus the change of the political power in India had 
another connotations. Muslims who were masters now shared 
with them the similar status of being the subjects. Both 
shared the similar grievances against their rulers. The 
advent of the new modes of ccxnrauni cat ions and the British 
policies helped to end the isolation of the area. The 
opening up of the region to the outer world helped to 
reach the diverse currents in the remote parts of the 
region. These waves also reached to the village Malmal. 
We see the individual effort of a single person can change 
the face of the society. Particularly the long and enduring 
change can be brought in the society by the most effective 
vehicle of social change like education. The establishment 
of 'madarsa' in the villai^e in the mid of the nineteenth 
century marks the beginning of change in the life patterns 
of Muslims of Malmal. surprisingly, the oldest Madarsa in 
the town of Darbhanga which was at the centre of Muslims' 
activity was established some thirty years after Malmal's 
madarsa. 
With the spread of the religious education, the 
villagers after a long medieval slumber started to 
experience and realize 'what is being a Muslim'? and 'what 
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is the pattern of perfection for which a Muslim society 
should strive?'.After short period the major currents of 
the Islamic world started reaching in the village carried 
by those students who were getting their educations in 
various towns. 
Anyhow, we can discern a general historical pattern 
of the developments of Muslim societies in the history of 
village Malraal - a move towards the ideal Islamic pattern 
and also a move away from the Ideal depending upon the 
factors like the communication, economic position, political 
.-situation and the level of education in the society. The 
size of the community is yet another important factor in 
this context. 
The village is growing in size daty by day and it has 
affected the villagers on their economy, occupation and 
life ways. The growing population and the limited land 
resources has forced many of them to pursue a profession 
other them agriculture. The agriculture which was their 
way of life is no longer so, which also means uprooting 
of them from the influence of local environments. This 
detachment has smoothered their ways for the adaptation 
of new ways. 
Since they are gradually abandoning the agricultural 
life ways so they do not reveal a pattern of stratification 
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on caste basis. Rather they are stratified interns of 
ethnic groups with varying social statuses. 
The dynamics of the ethnic dominance among Muslims 
are similar to that of the Family or Khandan dominances. 
In this way the particular Muslim ethnic group and its 
various Khandans dominate the village life by pursuing 
their own standards. In Malmal we find the interplay of 
the size of the groups, their politico-economic power and 
the level of education among its members in defining and 
determining their statuses. But obviously the most 
important criteria is their degree of Islamization. Without 
an Islamized life ways no ethnic groups of Muslims can 
achieve an eminent status in their surroundings, however 
they may be numerous and economically well off. In the 
similar fashion, the status achievement of an individual 
and the Family rest on the similar criterias, provided 
that they have right lineage and ethnic affiliation. 
Paradoxically, the Islamization programs in the 
village have achieved success in eliminating the rigid 
ethnic barriers but it has itself become a criterion and 
symbol of status. In this sense the different Khandans of 
various ethnic groups are placed on different social 
standings according to their destred achievements on the 
standard status scale. In this way though all of them are 
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Muslims but they are differentiated in terms of Khandans 
with different social standings. Even within the same 
ethnic group the barriers of the statuses are as rigid as 
j^ or the people outside the ethnic fold, to a certain 
limits but it becomes a social disease and a curse for 
society when these social inequalities are ideologized. 
The Muslims of Malmal are free from any such ideologiza-
tion of the inequality among themselves because of Islam's 
emphasis on equality. 
In the fields of other social institutions much of 
the customary practices derived from the locality alieu 
to Islamic norms have been replaced under the influence 
of Islamization and modem secular educational impacts. 
The ceremonies and customs now observed by the Muslims of 
the village Malmal on the occassions of child births, 
marriages and deaths no longer show the similarities and 
resembel ences with that of the Hindus. They have consi-
derably Islamized themselves in this conte^. The religious 
personalities in the village through out the century have 
tried to Islamize them and succeeded to a large extent. 
But the replacement of a heterodox practice by an orthodox 
is a different proposition, with regards to the rules and 
regulations, Islam prescribes certain directives but the 
way it should be done to left to the Muslims themselves. 
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What is an orthodox practice and v/hat is a heterodox is 
totally an absurd proposition. The local variations are 
very much accepted in Islam. In this sense the customary 
practices were thought to be conteradicting the very 
basis of Islamic principles have been dropped from the 
practise of the Muslims of village Malmal. 
The lower groups of Muslims in the village respond 
to popular beliefs interpreted by the ill-educated and 
Pseudo-Aalms. On the other extreme is fundamentalistic 
interpretations of elites. Since it has become elitistic 
so it has lost its strength of appeal which it had few 
decades ago. A reaction to this elitistic tendency has 
resulted into the growing popularity of ,conservative 
traditions. In this way in the village Malmal the four 
styles of actions which characterizes the Muslim history 
i.e. Personal charisma, conservatism fundamentalism and 
adaptation seems to contextualized. 
In recent years the running of the religious 
institutions have become a lucrative business. The taking 
over of these institutions involves tension, conflict 
often an open war between the aspiring parties. In short 
much of the politics in Muslim societies are dealt in the 
context of such ccxnpretitions at the local level. More 
often the religious beliefs and practices are interpreted 
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with the reference to the existing political scenario of 
the religious institutions. In this way the secular and 
religious interests converge upon the tangible motives 
and takes place an alliance between the secular and 
religious elites. Village Malmal provide the best example 
in this context. 
But at the overall societal level Islamization 
process in the village is influencing the Muslims profoun-
dly and with the growing size of their population accompa-
nied by rising level of religious and secular education 
and economic betterment they are moving toward the ideal. 
It does not imply that they have achieved the perfection 
because attaining it is beyond the possibility but they 
are striving for and in the process gradually Islamizing 
themselves and their societies. 
Pattern of Muslim societies are so ramified that 
discovering it properly needs a mastery over the Text, 
Tradition and their societies. It has remained a major 
handicap for the Indian sociologists to neglect the text 
and tradition and rely solely on the superficial image 
which they conceive about the field. Present study is 
an attempt to balance the approach for the proper under-
standing of a Muslim society. 
EXISTING PATTERN OF 
MUSLIM SOCIETY IN MADHUBANI 
Thesis Submitted for the degree of 
ISottor of $[)iIo£iopI)j' 
* SOCIOLOGY 
BY 
MASHHOOD AHMAD 
Under the supervision of 
Dr. JAMIL FAROOQUI 
DEPARTMENT OF SOCIOLOGY 
ALIGARH IVIUSLIM UNIVERSITY 
ALIGARH (INDIA) 
1989 
T3885 
.ISO 
DEPARTMENT OF SOCIOLOGY 
ALIGARH MUSLIM UNIVERSITY 
ALlGARH-202001 
Dalai 
CERTIFICATE 
Certified that Mr. MASHHOOD AHMAD has worked under my 
supervision on the topic "Existing Pattern of Muslim 
Society, in Madhubani". His work is original and suitable 
for the submission for the award of the degree of Doctor 
of Philosophy in Sociology. 
3=— 
DR. JAMIL FARCX)QUI 
Supervisor 
\ 
CHAPTER >> I 
C O N T E N T S 
Pages 
Aclcnowledgeinents 
Preface 
1. Introduction 
(1) Islam. Islamic and the Muslims 
(li) A Sociological Point of View 
<iii} Islam as Faith and Religion 
(iv) The Islsaic Iiegacy and the Historical 
Experience of Muslim CcMnnanity 
{•} The Indian Experience 
2 m The liiterature t a review 
3« Theoretical Approach. Field Situation and 
Research Method 
(i) Theoretical approach 
( i i ) Fie ld Situation 
( i i i ) Research Method 
4« Madhxdsani 
( i ) Physical Features 
( i i ) Demographic and Ethnic Coini>osition 
( i i i ) Transportaticm and Communication 
(iv> History and Culture 
(v) Muslims I Ttteir settlements and response 
5. Unit of the studyt Mtlmal 
<i} A glimpse of the v i l l a g e history 
( i i ) The Physical s e t t ing of the v i l l a g e 
( i i i ) Organization of the v i l l a g e l i f e 
1-93 
3-6 
6-17 
17-38 
38-75 
75-93 
94-153 
154-173 
154-163 
163-168 
168-173 
174-197 
174-IM 
177-180 
180-aai 
181-192 
192-197 
198-246 
200-211 
211-224 
224-246 
6. Social Stratification 
(i) 
7. 
Studies on the Stratification Pattern 
of Indian Muslims : a criticrue 
(ii) Theoretical assumption 
(iii) Pattern of Stratification in the 
village Malmal 
Patterns of Social Life : Family, Marriage 
and Life Cycle 
(i) The Household 
(ii) Family and Kinship Structure 
(iii) Marriage 
(iv) Life Cycle Rites 
8. Economic Life 
(i) Agriculture 
(ii) Agricuxtural Cycle 
(iii) Jajmani Arrangements 
(iv) Non Agricuxtural Occupations 
9. Religion 
(i) Calencrical rites 
(ii) Religious Institutions : Saczed Vs Profane 
(iii) Popular belief and Islamization 
10. Conclusion and Discussion 
Bibliography 
A p p e n d i x 
r 'ages 
247-304 
25 2-263 
263-269 
269-304 
305-368 
305-314 
314-322 
322-329 
329-368 
369-398 
369-374 
374-382 
382-386 
386-398 
399-463 
400-415 
415-430 
430-434 
435-463 
A C K N O W L E D G E M EIJN T S 
First I would like to express my reverential gratitude is 
Or. Jamil Farooqui# Reader* Department of Sociology, A.M.U., 
Aligarh tmder Whose supervision/ encouraging guidance and 
expalary inspiration, this Ph.D. thesis has been accomplished. 
I also wish to express my sincere thanks and gratitude 
to all teaching and non-teaching staff of our department for 
their encouragements and cooperations. 
Warmly acknowledged are Javed Zulqarnain, S. Mumtaz Ahmad, 
Mohammad Rashid, Nizammuddin Khan land Zaman Neyazi, my friends 
and collegues, for their constant inspiration,kind help and 
cooperation. 
X fail in my duty if I donot express my gratitude to Mirza 
Abdul Khalique Baig, Research Scholar, Department of Statistics 
(also my roome partiner) for his help and stimulation during 
the entire course of my research work. 
My greatful thanks are also due to the persons concerned. 
Institute of C%3jective Studies, Delhi for providing some of the 
facilities for the present v^ o^rk. 
The people of Malmal have placed me forever in their debt 
by their heartening welcome and generous acceptance in their 
relatively closed society. My special thanks are due to Ziaur 
Rahman, Shakeelur Rahman, Inanur Rahman, Saifur Rahman and Wajid 
Husain for their valuable informations and cooperations during 
my field work. 
Lastly, Z wish to express my sincere thanks and deep 
sense of gratitude to Prof, Noor Mohammad, Chairman Department 
of Sociology, A.M.U. Aligarh for providing ©11 facility within 
his reach, constant inspiration, valuable suggestions, undue 
help and cooperation throughout the course of this work. 
Mashhood Ahmad 
P R E P A C K 
some two decades back only a handful of Sociological 
literatures were available on Indian Muslims. The deli-
berate negligence of sociological enquiries on Indian 
Muslims in post-independant India were felt enormously 
and some Indian sociologists particularly Imtiaz Ahmad 
and his associates campaigned for. Their efforts have 
resulted into a number of sociological studies which 
are now available on Muslim societies in India but still 
it remains scanty* As the early develof»r.ent of sociological 
tradition in India was largely focused on studying the 
traditional Hindu societies« bulk of whom resided in the 
villages* the studies of Muslim societies also began on 
similar patterns. Major interest of Sociologists were 
focused on enquiring about the influence of dominant 
Hindu environment on the Indian Muslims and the degree of 
their cultural assimilations into the majority currents. 
In short most of the Sociological enquiries on 
Indian Muslims were Unidirectional in their approach and 
hence the effort to gather sociological informations on 
Ii^ i^an Muslims back»fired on them by revealing totally a 
distorted image of their societies. Most of the sociolo-
gists* ofcourse exception are there* approach their field 
with pre-conceived biased ideas about Muslims and varify 
their hypothetical assumptions by concluding the results 
full of prejudices* Their conceptions about Islam and 
Musliras are rooted into the colonial dlstoted image by 
the west down the centuries and round the world. Hore 
than that* their understanding of Islam is restricted to 
the few works o£ Orientalists and in this sense they have 
limited understaiuiing of Zslara and its influence on 
Muslims* Zn this ymy the patterns of Muslim societies 
with all their ramifications have remained still undis-
covered* 
Moreover* the sociologists and anthropologists 
always take an extreme opposite stand of the Islamicists* 
aixl totally undermine the value of text in the life of 
Muslims* Their Methodological and ideological compulsions 
force many of them to select a sesni-literate small isola-
ted Muslim societies for their studies which constitute 
an ideal ethnographic setting for them* Studying such 
Muslim societies they emphasize context not the text and 
try to show that the native*s point of view is real and 
working Islam . In this respect many of them subscribe to 
the idea of many foxros of Islam* Since the practices of 
Muslims and their conceptions about Islam varies from 
society to society, so Islam has a plural character rather 
than the monolithic one* Eward Mortimer put this conception 
of pluralism in more better way as *one is bound to 
conclude that there is not one Islam but many Islams". 
This conception is a gross distortion of Islam, Muslims 
and their society and history reveal a continuous re-
current patterns shared by all Muslims in every age and 
in the every comer o£ the world and Islam always remains 
a uniting factor for all of them .while the sociologists 
and Anthropologists in their attesiopt to demystify the 
conception of grand unity of Muslim Umma sharing the 
faith, legacy and history in ccromon, have tried to supp-
lement this unificatory view with a relativized and frag-
mentary view of Muslim societies* On the other hand the 
Zslamicists in their attenpt to emphasize the unity, they 
have totally neglected the local diversities which exists 
between the Muslim societies of various regions. Moreover, 
they in their endeavour never maks a distinction between 
Islam as faith and religion and the culture associated 
with them. They use them interchangeably not making any 
distinction between the religious and secular dimensions 
of society which gives an impression as if all of than 
go on to make up the Islam as such. 
For Islamicists the normative Islam or the Text is 
all decisive in the life of Muslims. While for the 
Sociologists it is not so important as the knowing of 
context where Muslims behave in a different manner often 
contradictory to that of the textual Islam. Since socio-
logists are working in a different paradigm with different 
parameters, so it does not look thmx convincing enough 
that textual Islam can be a decisive factor in Muslin 
societies. But in real sense both of them are partially 
looking at the reality abcnit the nature of Muslim soci-
eties* Akbar S. Ahmed*s remark *In certain ways Muslims 
are the same everywhere and yet their societies are 
different everywhere", seems correct* Muslim societies 
are so ramified in nature that a balance of both approaches 
are needed to understand their true nature and foxms. A 
balance of Text, history and coraatunity - knowing about 
their proper role in influencing the course of Muslim 
societies is the need of the time* The pattertis of Muslim 
societies c»n not be discovered without such balancing. 
The present study is an effort in this direction. 
The Introductory chapter J:>egins with the clasification 
of the terms 'Islam, Islamic and Muslims* which has 
remained a scoarce of confusion for all. Then we have 
dealt Islam as religion and faith and the Islamic legacy 
and historical experience of Muslim Communities down the 
ages. Ziastly we have narrated the Indian experience of 
Muslims. In all these analytical narrative we have 
abstracted some factors like size of the groupi its 
politico<»econoroic power and educational level as decisive 
factors in patterning of Muslim societies. The role of 
communication in bjringing about the unity and homogenity 
among Muslims is cmtphasized. 
Second chapter Is a critique on the existing soclo> 
logical literature on Muslim societies. Third chapter 
deals with the theoretical assumption and the research 
method employed In the present study. Fourth chapter is 
a historical narration of the region of Mlthlla•Madhubani 
lies at the heart of Mlthlla which Is still dominated by 
Hindu traditional culture* The acaphasis has been laid on 
the responses of both the communities towards each other. 
Fifth chapter is about the unit of the study i.e. 
village Malmal - its historical settlement patterns* 
topography and social structure. Sixth chapter deals with 
the stratificationaJ pattern among the Muslims of the 
village and seventh chapter is an analytical discription 
of family kinship and marriage patterns. Eighth chapter 
is about the economic affairs of Muslims of the village 
and ninth chapter deals with the domain of religion and 
the role of Ularoas» Moreover it also deals the politics 
in religions institutions. Lastly we have concluded the 
stiidy with brief discussions at the concerned concluding 
points• 
1 
IMTROPUCTION 
The Indian Kuslims, along with their co>religionists 
elsewhere in the world, have escperienced as caaBnunity, a 
history of fourteen centuries* This historical esqperience of 
the Muslim ccianunity is nothing but their Islamic e3q;}erience i 
Islamic faith as the living force of the communal historical 
e:xperience and the variotu shades of local diversities within 
that total Islamic experience. Religion as mere creedal bliefs 
and cult expression or a total personal spiritual iinpulse for 
the siibraission to svqpematural* does not characterize Islam. 
If we take a more broader sense of religion, it is more than 
a cult e:q>re8sion or personal devotion penetrating all the 
dimensions of spiritual, personal, as well as social life, islam 
as religion makes a dooaand on life which is of totalitarian in 
1 2 
nature • in this sense Islam is more orthoprax than orthodox . 
This total donand on life of Muslims by their religion and the 
donand of day to day affair in varying exigencies have resulted 
into a gap between the ideal and practices* This gap between 
Islamic Ideal and Muslim practices has tempted many Anthro-
pologists and Sociologists to identify those varying local 
Muslim practices as local forms of Islamic faith and religion 
as such* This assumption about and characterization of, Islam 
has infused an envirommnt of acadeoaic polesaic between the 
1* See Al«7arugi, Iscnail R* 1982, Tawhidt Its Implication for 
life and Thought, Washington, International Institute of 
Islamic Thought* 
2* See Denny, Fredrick M* 1965, An Introduction to Islam, 
New York, Macmillan Pxiblishing Company* 
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specialists of two disciplinesi Zslamicists onphasizing the 
irnity and continuity while Anthropologists and sociologists 
focusing more on the diversities* 
Since our study is of sociological in nature and the 
society under stindy is definitely placed into a local situation 
dominated by an envircNcment laden with alien values threate-
ning its very form and shape, donandlng to adapt and adjust to 
the need of the enviroziment* Siiaultaneously the society is a 
part of continious whole# sharing the similar historical 
eaQ>erience along with the entire Muslim coRBnunity bound by a 
common allegiance to the Islamic faith and religion. 
To avoid the pitfalls of polemics and for the need to 
understand properly a society which is at a time united, but 
diverse as well, responds to the Ideal, textual norms but 
cherishes the local and customary practices, reccmciliation of 
approaches are needed* Responding to this reconciliatory appro-
ach, we have tried to understand Islam as religion as it 'ought 
to be' and have discussed the historical experience of Islamic 
faith and the d^nmilative traditi(»i arising from thereto, as a 
legacy which Muslins inherit being a Muslim. Moreover, we have 
presented Muslim society as *it is*. In tl^ir general histo-
rical development or in a contextually placed, in both 
we have discovered some of the external socio-economic and 
political factors deciding the very course of the Muslim societies. 
Muslim societies respcmding to these external forces, behaved in 
a definite pattern. The pattern of Muslim society in various 
settings are largely determined by the interplay of these ext-
ernal forces* 
:]^alaro# islamic and the Muslims i 
Before proceeding further* it is desiinble to make some 
clarifioKtions about these concepts which have been the major 
source of confusion among the scholars. The use of the term 
"Zslam" and "Islamic" are used in modem scholarship too casu-
ally. They do not make any distinction between "Islam" as 
religion and the culture associated with the Muslim socicrties 
and the role played by the religious and secular elements in 
the historical develofffioent of the Muslim coBmmnity. As Marshall 
G.5. Hodgscm observes that in a study of "Medieval Islam" or 
"Modem Islam", it has happened "that the same discussion 
referred to "Medieval Islam" in a broader cultural sense and 
to *Modem Islam* in a more specifically religious sense, and 
that the fact went unobserved that different discussants or 
the same discussant at different times, were referring to 
3 
different matters in two cases "• 
More often than not, it has happened that scholars 
studying Islamic history or civilisation have dealt without 
any distinction the religious and the secular dimensions of 
Muslim societies as if, all of them go on to make up the Islam. 
Similarly the Sociologists and Anthrc^ologists whom prime concern 
were the study of religioni its function and form in primitive 
3. Hodgson, Marshall G.S. 1974, The Venture of Islam, Vol, l, 
Chicago; Chicago Univejnsity Press, P. 58. 
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societies* out o£ sheer ambition to analyse and Coaqpare various 
societies* have studied the semi-literate Muslim coRnninities 
and have tried to show that as if the 'natives point o£ view* 
about Islam is the real and working Islam. In another words* 
majority of them subsciribe to the idea that there are many forma 
of Islam. As the Islamicists use "Islam" as religion in its 
e 
idealized form and the cuture associated with the Muslims in 
historical context interchangeably. In similar fashion* Anth> 
ropologists use "Islam" in its present state of practice by 
Muslims in various localities and intezmingle these local 
variations with the Ideal form* neglecting the historical 
continuity of the Muslim community *as if* the conmunity under 
their study have know no history and are merely a developed 
form of primitive and have not gone through any historical 
esqserience. 
Any Muslim society of the Medieval period cannot be 
called Islamic society* aimplY because majority of them were 
Muslins and they were ruled by the Muslim rulers. Unless and 
untill they have organised their societies on the Islamic 
patterns or most of the rules and regulations prevalent in the 
society were in accordance with the Islamic norms and the laws 
governing the societies were inspired by the Shariah laws* we 
can not call a Muslim society an "Islamic Society*, similarly 
the current practice of a Muslim community in African desert 
or in Arabia or in Indian sub-continent can not be called 
Islamic in so far they do not correspond with the Ideal Islamic 
5 
patterns, similarly any forro of art or literature cannot be 
called Xslamic \mles8 it has been done with an 'Zslaroic view-
point * • The viewopoint with which any cultuaral activity is 
perfoxsaed is important in d etenaining its being Islamic or 
secular* A painting o£ Durga goddess by M.F. Husain in modem 
tines* or a medieval pe:r8ian poetry dealing with the subject 
o£ wine by Qnaar Khayyam inspite o£ its poetic beauty and 
aesthetic appeal* donot constitute an Islamic heritage. Histo-
rically it can not be denied that whatever the dd^ree of 
religious attitude of a Muslim society have been* the secular 
activity were done and a deviation from the Islamic norms can 
be found in every Muslim society in every age. But what a 
Muslim as a member of Muslim Uinmah inherit from its historical 
continuity is its Islamic heritage* which mean all those things 
which have come oat of the interaction and development of 
Islamic faith in a historical developmental process. 
While we use the term "Islam" we mean Islam as religion 
and faith in its Ideal form* as it is ordained in Quran and 
Kadith and enshrined in the legal boundaries set by Shariah 
laws* Then comes the term "Islamic** "as an idealized or a 
historical cumulative tradition of faith", and "Muslim" as all 
those who accept that faith* When we call an "Islamic society" 
we mean the society which is organized on the Islamic Ideal 
pattern and when we call a "Muslim society" we mean the society 
whose raatobers do adhere to the religion of Islam* but the 
6 
organisation of the society is not basecl upon the Ideal patterns 
of IsUm, whatever the other patterns may be. 
^ SOGioXoQJcal point of Viewt 
The most fundamental assuraption which any sociological 
theory takes into consideraticm concerns with the nature of 
"action* and "order"* Every theory of society assumes an image 
of man as "actor" and then tries to understand the nature of 
acticm perfoxmed by an individual in a specific situation with 
a particular motivation, similarly no social theory neglects 
the problem of order. How is action arranged to foxm the patterns 
and instituti(»s of everyday life? It is the degzee of emphABis 
on either "action" or "order" which has devided the sociological 
theories into two fronts i.e. * individualistic* approach and 
'collectivistic* approach or micro and macro analysis. Unfor-
timately both the camps in sociological theories have laid 
emphasis upon any one« neglecting the other. In other words 
they have tried to conceive one side of the reality and focussed 
on it# as iff is the only way or the sole method to understand 
the reality. "A radical individualins ignores the relations 
that constitute men as men and that bind them in each other, 
focusing only can the individual tezms or their relations; a 
radical collectivism ignores the reality or importance of the 
individual terms focusing only on the relations and the wholes 
4 
tJuiy form ". Logically it is possible to integrate these 
approaches but in practice it is rare. 
4. George, Richard T. DE, 1983, "Social Reality and Social 
Relations", The Review of Metaphysics, Vol, 37, No.145, 
S4^t. P. 5. 
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In past the individualistic mode of theorising was very 
popular in social sciences because of its anphasis on "volun-
tarism* which is at the heart of modernity itself. But the 
"realization that individualistic theories can not and do not 
stand without seme reference to a collective order has always 
been the stumulus for social theory to move toward the pers-
5 
pective of social structure itself ". And there grew a large 
body of literature which emphasized on collectivistic mode of 
analysis and staructural perspective became the dominant way of 
esqplaining the social reality. The need and necessity to 
Integrate these two approaches into a single body of theory 
is widely recognized by the social scientists and they have 
tried to bridge the gulf which exists between these approaches 
but still a long way is ahead* 
Here we are not going to indluge <xirselves into any 
sociological controversy rather we are going to have a very 
generalized conception of society. We begin with the assumption 
that social life is organized in terms of action or behaviour 
which is ordered patterned and continuous. The basic unit of 
the society is "Action" or "Unit act" in Parsons* sense. "Social 
action is the activity of social unit". Social actions are 
performed in a situation with a particular motivational-
orientation and are goal directed* These actions are performed 
"in terms of anticipated state of affairs" and are 'norraatively 
regulated* and proceed in action cycle. Social actions do not 
5. Alexander* Jeffery C. 1984. "Social-Structural Analysis* 
Some notes on its History and Prospects". The Sociological 
Quarterly, Vol. 25, Ko.l, P.9. 
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occur in a social vacuxini rather they occur in a particular 
social context which requires a plurality of actors. These 
social actions are reciprocated by other actors or alters. 
These reciprocal actions are called interactions. Sorokin 
defines inter-^ction as "any event by which one party tangibly 
influences the overt actions or the state of raind of the other" . 
These inter-actions which are outcon» of biological as well as 
social needs# in due course of time develops uniformities or 
orderliness. In other words they develqpe scxae specific patterns. 
These patterns are recognizeable ways or fixed ways of behaving 
which emerges from repeated actions or interactions. The parti-
cular uniform or ordered interactions involve social relations. 
These social relations exist between the two actors occupying 
different statuses and performing different roles. The bond 
which binds these two actors are 'social bonds' which vary in 
nature. Farsons says '•since a social system is a system of 
processes of interaction between actors, it is the structure 
of the relations between the actors «... which is essentially 
the structure of the social system. The systeiu is a network of 
7 
such relationships •*. 
The relative stable pattern of inter-actions reveals a 
structure. These structures are forms of relations and are 
called 'institutions*. In other words we may say that Institutions 
6. Sorokin, Pitrim A., 1952, Society, Culture and Personality: 
Their Structure and Dynamics - A System of General sociology. 
Urbana; University of Illinois Press, P 187, 
7. Parsons, Talcott, 1951. The Social System, Glencoe; The 
Free Press, P. 17. 
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represent the socially developed general pattern of inter-actlon 
which occurs between individtials occupying various statuses and 
reles in a society, "institutionalization is the process through 
which organizations are given structure and social action and 
inter>-action are made predictable*. These inter-actional predic-
tability are made possible by the fact that these institutions 
are made up of 'roles* which an individual performs in particular 
positions occupying a 'status* in the system. Position is "the 
total set of norms that are associated with the behavi<Mlr of a 
single group mainber; status refers to all of the nonas that 
apecify behaviour expectations a given alter actor or class of 
similar alter actors in a particular group". And roles are 
Q 
"cluster of norms organized around functions ". Or 'status* 
refex^ to the positional aspect of an actor - "where the actor 
in question is "located" in the social systan relative to other 
10 
actors ". kxid * roles* aire "what the actor does in his relations 
with others seen in the context of its functional significance 
11 for the social system"; 
Institutionalization is a process and when roles beccxne 
institutionalized an institution can be said to exist. "An 
institution will be said to be a conplex of institutionalized 
role integrates* which is of strategic structural significance 
12 in the social system in question ", some of the basic functions 
8, Loc8nis« Charles P. 1960, Social Systemsi Essays on their 
Persistence and Change, New York; D, van Nos Trand Company 
Inc. P. 2. 
9. Bates, F.L. and Harvey C.C.(eds) 1975, The Structure of 
Social Systens, New York; Gardner Press, P. 35. 
10. Parsons, Talcott, 1951, op. cit. P. 25. 
11. Ibid P, 25. 
12. Ibid P. 39. 
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which an Institution perfoxms are said to be three. "First, 
the patterns of behaviour which are regulated by institutions 
("institutionalized") deal with some perennial, basic problens 
o£ any society. Second, institutions involve the regulation o£ 
behaviour of individuals in society according to same definite, 
continuous and organized patterns. Finally, these patterns 
involve a definite normative ordering and regulation; that i^, 
regulation is upheld by nozms and by sanctions which are legi> 
13 timized by these norms ". 
The most fundamental function of the institutions are 
regulative functions* which they perform by differentiating 
roles and allocating the positions or statuses according to the 
societal need and hence are determined by the particular nozms 
and values of the society. Parsons has categorized the insti-
tutions into the 'relational** 'regulative' and 'cultural* 
institutions . In short the stabilized patterns of inter-
actions backed by norms and values of the society, becoo^s 
institutionalized clusters of roles which make up the entire 
social syst^n. A society has many interrelated institutions 
fulfilling various functions according to the need of society. 
The institutions which satisfies scxne of those basic needs 
which are comnon to all societies and often viewed as 'sub-
systems* or 'Institutional Orders* comprising many institutions. 
13. Eisenstadt, Shmuel N, 19DO, Social InstitutionsJ Concept, 
In, International Encyclopedia of the Social Sciences, 
Vol. 14, New York; Macmillan and Free Press, P. 409. 
14. See Parsons, Talcott, 1951, op. cit. PP 51-52. 
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These stib-systems or Institutional orders are necessary for 
any society for its survival and do fulfil the functional 
requisites of the society. They are made of various institutions 
which differ from society to society. 
The ziozms which guide# influence and even constrain 
the human behaviour are themselves influenced by general value 
syst^R of society. The roles which are e^ qiected ways of behaviouj 
and are noxmatively guided are influenced by these value system 
of society. Every society has its own value system which gives 
it a different forta and structure and hence make it identifyable. 
"Norms influence the range of the goal choices and govern the 
selection aai application of facilities in the attainment of 
ends and goals". And "norms are more inclusive than written 
rules regulations, and laws; they refer to all criteria for 
judging the character or conduct of both individual and group 
actions in any social syst^n. They constitute the standards 
determining what is right and wrong, appropriate and inappro-
15 priate« just and unjust, good and bad in social relationships ". 
Every social action is motivated and goal directed. The 
actions, either It may be a .rational objectively calculated 
or nonrational, subjective ai^ emotional concerned, involve 
motivational orientation towards goal. Vlhile orientation towards 
goal may be motivated by certain needs but the standard for 
selection of the goal and alternative means to attain 
15. liOOBftis, Charles P., i960, <^. cit. P. 17. 
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that goal are d«teimiiied by the value system/a paxtioilar 
society* Or better say every social action is value oriented 
since "all value* involve what may be called a social 
reference** • 
"An elcBieat of a shared syabolie system which serves as 
a criterion or standard for selection among the alternatives 
of orientation vhicdi are interinsioally open in a situation 
may be called a value^^"* while values are of all encospasslng 
nature and prescribe a set of preferences# norms translate 
these value preferences into regulative mechanism. Parsons 
classifies the modes of value-»orientation into three catego" 
ries i«e« cognitive standards* appreciative standards and 
moral standards* Of all these three categories of value* 
orientations whic^ are in direct eorrespondaiHM to the three 
categories of motivational«>orientations i*e« cognitive* 
cathectic and evaluative* Parsons found moral standards as 
crucial in influencing the inter>-«etional patter£ii3* According 
to him '*fram the point of view of any given actor* the defini-
ti«a of the patterns of imitual rights and dbligations* and of 
the standards governing them in his interaction with others* 
is a crucial aspect of his general orientation to his situation. 
Because of this special relevance to the social system* moral 
standards became that aspect of value«»orientation which is of 
17 greatest direct importance •••**• 
16* Parsons* Talcott* 1951* op* cit* P* 13* 
17. Ibid P* 14. 
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For aieqr SHMiiiiiigfttl iiit«c«aetioii aod conanunicatlon there 
muflt be a (tevaXqped form o£ syndbollc system shared by the 
iadiviauals of a society* This shared synboXic systen i s 
called the cultural tradition of that particular society. 
Ao€»rdliig to krosber and Kluckhoa* "Culture consists of patterm 
•scplicit and i i^ l i c i t* of and for behaviour acquired and tran* 
emitted by sysabols constitutiiKl the dist inctive ae^ievanent of 
human groves* includiim their epd>odiiBents in artifactsi the 
essential eortt of culture consists of traditional (i«e* 
historically derived as^ salacted) ideas and especially their 
attached values* culture systams may* on the one hand* be 
considered as products of action* on the other as conditioning 
18 
elements of further action*^ **• 
A etorenative order of a social system implies that there 
is certain degraa of consensus among its menbers cm *whats' 
and *Hows* of the society* The solution to the problems of 
*i«aht8* and *hoN«* of a society are given by the socio^ocultural 
values of that society which prescribe the moral preferences 
and sot some value standards to evaluate the selection of the 
means to achieve the societal goals* "Value cxmseiitus provides 
19 
this mediating mechani«B "« 
The socio-Nailturml values of a society are intemalix«i 
into tim pt^rsonality of an individual through the process of 
"Socialization"* In the words of Hdrton, socialiaation "involves 
18* Kroeber and Kluckhon In international Encyclopedia of the 
Social sciences* qp* cit* Vol* i4« p* 52U* 
19* Blau* Pet%r H* 1964* £xdiange and Power in social Life* 
NeM York* Willy* P* 2S3« 
14 
the acquisition of attitudes and values of skills ai»i behavi-
our patterns making up social roles established in the social 
structure The process continues* at varying rates* throu-
20 ghout the life cycle **• Socialization is a learning process 
through which a new bom meiober of a society learns "the skills* 
beliefs* ends and nozras of the society into which he is bom; 
he internalizes the intersection and expectancy patterns which 
make 8tatus<*roles and the elements of power and rank operative 
in society* The inter->action involved in the process of socia-
21 lization results in the formation of the personality • 
The internalization of the socio»cultural values and nonos 
are done through the mechanisa of socializations. Socializa-
tion process of an individual is not a matter of time rather 
it goes on through out the life in which he beccines socialized 
by interactions with the parents* teachers* boses* colleagues 
and others. Zt usually happens that the process of socializa-
tion and personality building has some zreference in whose 
context one develops himself and tries to achieve that perfec-
tion to whom he has made an Ideal or model. This process of 
socialization may start either from begining or in later 
ages. Also this process of socialization may be an individual 
or group phenomenon* as Merton's concept of "anticipatory 
socialization" or Backer's idea of a * retrospective sociali-
22 
sation ' does indicate* in which a reference group or departed 
20. Herton* R.K. 1959* Sociology Today* New York* Basic Books 
Inc. P. 226. 
21. Loomis* Charles P. 1960* pp. cit P. 34. 
22. See Becker* Howard* 1957* "Current Sacred-Secular Theory 
and its Development" In Haward Becker and Alvin Boskoff 
(eds)* Modem sociological Theory in Continuity and change. 
New York; The Dryden Press* P. 150. 
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ancestors amy become a reference model for the socialization 
of a group or Individual. 
Social life is organized in tezsis of a system composed 
of parts or structures which serve as means and fulfil the 
needs for the persistence of the system as a whole. The per-
sistence of a social system depends upon four 'functional 
pre-requislties• which it has to solve for its survival. These 
functional imperatives or pre-requisites are (i) Adaptation to 
the environment« (11) Goal attaimient (ill) Pattern maintenance 
and tension management and lastly (iv) the Integration. While 
first two probl^Qs are related to the external environment 
of the system and are "External patterns" the last two are 
related with the inner side of the system and are "Internal 
patterns"* "A pattern of interaction which displays the 
relations necessary for the group's adjustment to its environ-
ment and for the attainment of its goals is an extertial 
pattern" and "The intej^ul pattern is a pattern of inter-
action which consists of those relations that focus upon the 
expression of sentiments of system manbers toward one another 23. 
The particular form which these patterns or structural 
sub-systems or Institutions take in a society are determined 
by particular value systeois doninent in that society. These 
value systems and cultural traditions of a society are usually, 
products of religion or ideology held by the members of a 
23. LoonaiSf Charles P. 1960# op. cit. P 40 and 42. 
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society. Two groves in a similar locality adhering to two 
different religion do exhibit two different sets of values 
and cultures. "The cultural values araa norms that prevail in 
a society ar« the matrix that forms the social relations among 
24 groups and individuals "• 
According to Weber* basically every human has a 
"metaphysical need for a meaningful cosmos". In other words, 
the function of religion is to satisfy this need of giving 
meaning to one*s being* and Existence in the cosmic context. 
Moreover, it determines an individual^) relationship with his 
fellow beings* the nature and the super-natural. It also 
provides a world-view with a xmiform set of valid beliefs* 
values and meanings. These configuration of beliefs and values 
are embedded in the socio-cultural life and the various insti-
tutions of a society. The particular embeded beliefs and 
values differentiate a society with the another and determine 
its shape and form. Moreover these beliefs and values furnish 
the cognitive basis for the social action of its members. 
A society can be identified in spatio-temporal sense. 
It implies that it should be teritorially located and has a 
continuity from past to present and has a willingness to 
survive in future* It should have a particular size. This size 
or population of a society is one of the major factor in the 
determination of the form of a society and its level of 
internal differentiation. A small size will result into the 
24. Blau, Peter M., ±064, op. cit P. 253. 
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less degree of differentiation of the division of the labour 
in the society and will reveal solidarity of medianical in 
nature and nature of relationship will be of Genieinschaft like. 
While on the other hand a large sized society will have a high 
degree of differentiation in the division of labour and nature 
of solidarity will be of organic type and have a character of 
Gesellschaft« Since the sise of a society is determined* it 
will have a specific boundary and each society or system with 
the other society or system will be linked hy a mechanism of 
systeTs linkage, "whereas the process of boundary maintenance 
refers to the limits set upon intergroup context* the process 
of syst^nic linkage refers to the organizational arrangements 
for group inter- d^endencies. Without boundary maintenance 
social groups would be indistinguishable among a mass of 
individuals and interaction would be hap hazard; without 
systemic linkage an unthinkable parochialism would deny to 
25 groups any form of contact outside their own boundaries ". 
Islam as faith and religion 
The conception of religion varies from culture to 
culture and society to society* Zn its narrower sense it 
concerns with the personal form of spiritual devotion and 
one's ultimate cosmic orientation* Zn other words it is 
ultimate orientation towards cosmos giving meaning to his 
being and existence in this cosmic context* If religion is 
taken in seme broader sense* then it does involve culture-
25. Itoomis* Charles P.* 1960* P. 33. 
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a tradition which put central to this cosmic ccxmnitraents -
•cummulative tradition, of personal responses to presumed 
possibilities of transcending the natural order "• The 
response to the cosmic orientation and natural transcendence 
does vary frcm individual to individual according to one's 
capacity* Moreover, a persons* religious ejqperience may not 
start with any spiritual impulse rather it may begin with 
his participation in a religious tradition as it is given to 
him. He may not coranit himself with the ultimate orientations 
and spiritual experiences of a religion. Instead he may 
concern himself with the other spheres of the religious 
traditions which is of secondary or supportive in nature. 
All the major world faiths danand a certain degree of 
allegiance by the adherants - — an allegiance which can make 
than distinct frcm and homogeneous within, from the other 
faiths. More than that, the allegiance to a particular faith 
organize them in particular form of society with a distinct 
culture and a specific life style and regulate their daily 
life attitudes and conduct. Zslam at personal level implies 
•a sense of cosmic transcendence"-— "efforts practical or 
symbolical, to transcend the limits of the natural order of 
foreseaable life ——> that is, efforts based on hqpe from or 
stxruggle toward some sort of "supernatural* realm^'^". in 
Islamic faith while most of the cft)ligations rest with the 
26. Hodgson, Marshall G.S. 1974 op. cit. P. 88, 
27. Hodgson, Marshall G.S., 1974, op, cit. P. 88. 
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Individual it is demanded to e:iqpres8 his £aith in the form of 
social activity* In other woxds the religious conviction must 
be translated into social participation. In this sense« while 
Islam is related with a £aith at personal level it also 
implies a whole social pattern in the name o£ religion. It 
"has tended to inaHe this kind of total d^nand on life. In 
many spheres* not only public workhlp but such spheres as 
civil law« historical teaching^ or social etiquette* muslims 
succeeded quite early in establishing distinctive patterns 
28 identifiable with Islam as religion **• 
Fundamental to any religious faith is its conception 
of •man* and 'universe* which an adherent is required to 
internalize into his personality. This internalization of the 
conception of man and universe* which is principle bed-rock 
of any faith, is done either individually and consciously by 
the p€;rson who is willing to accept tliat particular faith or 
it is done by society through the process of socialization 
of its m^obers in their childhood. 
Fundamental to Islam is the conception of Tawhid — 
unity of God, which refers that there is only one God who is 
the Creator* sustainer. Master and the Lord of the Universe. 
He is the only Creator (Khaliq) and everything in the universe 
is His Creation (Makhluq). Man is also one of His Creation. 
But Man has been created in "the best of the pattern and 
28, Ibid. p. 89. 
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constitution" (Ahsan-e-Taqwe«n) (Q»45J4). "Free from original 
sin, he has the potential to rise above the angels and stoop 
below the level of the beasts **• Man has a dual nature posse-
ssing both body and soul - a physical being and spirit both. 
"Man's purpose is to do *ibadah' to God (5X»56) and his duty 
is obedience (ta*ah) to God« which cc^ fortns with his essential 
nature (fitrah) created for hira by God# But man is also 
"composed of forgetfulnessCnisyan)"--——-" and "forgetfulness 
is the cause of man's disobedieace and this blame-worthy 
nature inclines him towards injustice (zulum) and Ignorance 
TO 
(jahl) ". But man has not been left to plunge into the 
darkness of injustice or ignorance, instead he has been 
imbued with innate equalities in his nature to correct himself 
and distinguish right from wrong, truth from error. It is 
possible that his intelligence might confuse him. In such 
case God has given man out of his Bounty, Mercy and Grace, his 
Guidance(Huda) in form of Revealed Books and the human trans-
mitters of tliat Revealations, in the form of prophets, who are 
the prototype of the revealation and are human perfections. 
Man has been given a thirst to know his Creator which 
he achieves through gnosis (marifah)— "through his faith(Eroam), 
devoted obedience to His law(shariah) pursuit of the good and 
Just (Maruf) and abstinence frcxn the evil and that v.'hich leads 
to denial of the Divines (Al-munkar), spiritual savouring (dhawq) 
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abundant r«neraberance(Zikr) ••, 
29. Al-Attas, S.M* Naquile, 1985, Islam, Secularism and the 
Philosophy of the Future, London, Mnsell Publishing 
Limited, P. 133, 
30, Haider, Gulzar, 1985, "The City of Learning" Inquiry, Vol.2, 
No, 7, P. 48, 
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The most <diallenglng task which inan has accepted from 
his creator is that of bec<»aing His Jchalifah-viceregent on 
earth. "This responsibility# this trust offered to man makes 
hiiB the instrument of God's will on this earth. Not a helpless 
tool* not a machine like extension of a mythological God 
confined in heavens* neither a princely appointee of the God-
King given authority to subjugate and plunder this earth, this 
remote province of His vast e».pire. This Khalifah, this trustee 
is in fact the free and creative interpreter, the intelligent 
strategisor* these loyal impleraentor who 'reports* to his unseen 
master through his every action, every devotion, every breath. 
Man rises to this challenge of Khalifah through first meeting 
his challenge of Abudiyyah(Servitude) and striving for Irfan 
(gnosis). He cannot bear this trust unless he has disciplined 
his self through total ccxranitment to Adl(Justice) and abhorrence 
and avoidance of zulm{Tyrany), practice of Ihsan(Harmony) and 
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sabr (Steadfastness) in the fulfilment of his duties "• 
When man prepares himself to surrender and sulxnit before 
God and accept His challenge to become his Abd and Khalifah 
and discipline himself accordingly then the man becomes entitled 
to call himself Asharaful-Makhluqat(the most Exalted of the 
Creation)• He occupies a place in the Eye of God which Angels 
cannot aspire for. To occupy such a high position in the Divine 
Schene one should have faith or Iman — • faith in Tawhid or 
Oneness of God, faith in Risalah or chain of messengers sent by 
31. Ibid P. 48. 
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God and Mubairaoad (P.B.U.H.) as the last raessanger and lastly 
faith in "Akhirah" or the final day of Judgement and the life 
hereafter. One who has faith in Creation* guidance and judge-
ment and proclaims —»> **La-ilaha ilia Allah wa ashhadu anna 
Muhammadar Rasul Allah" (There is no divinity except Allah and 
Z bear witness that Muhammad is the Messenger of God) •—• 
becomes a muslira. According to Parvez Manaoor, '*At the heart 
of Islam lies a faith that is intensely personal, moral and 
teleological. Epist«nologically# the testimony of faith entails 
the assertion of a certitude - the certitude of the uniqueness 
and unity of God* Morally* it involves a conanitment to sxibmit 
oneself to the will of God and becomes the agent of His design 
on this earth, Teleologically, the Islam vision gazes beyond 
matter and history to the felicity of God, Ontologically, 
muslim faith places the believer within the most fateful move-
ment in history* the leader of which is no other than the final 
messenger of God, The teleology of faith also engenders the 
view of Islam which is all-comprehensive and in as much as 
the Islamic telos in beyond the contingencies o£ time and place, 
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ever lasting **• 
As stated, basis of the faith in Islam is faith in 
Tawhid, Risalah and Akhirah or in other words Creation, 
Guidence and Judgement, Tawhid denotes unity of God, the 
Creator, the Sustainer the Benevolent, Just, Source of every 
and Destination of all. It also gives the meaning of one's 
32. Manzoor, Parvez, 1984, "World Orderi Visions of Faith" 
Afkar, Vol. 1, No. 2, P. 46. 
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being and existence — - his place in the Devine design —•- his 
cosmic and ultimate orientations. The God who is just has given 
human being Guidances in the fozro of Revelations and the last 
and perfect being the CJuran. The transmitter of the Devine 
Revelations are 'Rasuls* or Prophets who are thanselves a 
living revelations and are prototype of Divine schemes. The 
last Messenger is Kuhamroad (P.B.U.H.) on whom the holy Quran 
lias been revealed. Muslims find in him a model of perfection 
of human life# an Idealized pattern of conduct and numan action, 
Khulqal»Aze«n (Most excellent standard of character) and Uswat-
al-Hasanah (Pattern of conduct that personifies Goodness). 
Down the ages Prophet*s personality — - his sayings (Hadith) 
and doings(Sunnah) - has functioned as the basic standard for 
most of the Muslims in their day to day affairs. It has guided 
Muslims* action throughout their life and majority of th«n 
have aspired to achieve or to correspond with th^t Idealized 
standard. Lastly there comes the concept of "Akhirah* - the 
final day of judgement «* which lias special relevance to social 
action and order. It entails that this worldly life is insig-
nificant in comparision of the eternal life that is to follow 
after this life. There is the final destinatior v;here every 
living being has to reach and there will be a final day of 
judgement when all the actions and deeds of this life will be 
accountable and every individual will be answerable for his 
deeds alone — none is going to share his responsibilities. 
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The death which is a necessary end for all living being, 
is the point where every individual feels helpless and it is 
that weak human area where religion cones to rescue and gives 
it a meaning '— a meaning which is an essential need for human 
being to overcome this fear Psychosis. Islam* like other 
revealed religions» depict a picture of the life heceafter 
and imposes on its adherents an attitude of answerability --
an answerability for all nis personal* social and spiritual 
actions and deeds. Moreover the concept of Akhirah* "first of 
all* establishes a framework within which the human life becomes 
simultaneously insignificant as it is incceoparable to the 
entemity that is to follow* and extremely precic«is and crucial 
as on its conduct will depend the final judgement eternal 
admittance or banishment from the Divine presence. This concept 
also becomes the basis for a spirit of answerability that 
permeates every thought and action. A mood for responsibility 
and an alertness for answerability to God becomes the opera-
tional atmosphere *. 
The above stated philosophical assumptions which are 
at the heart of Islamic faith is to prepare an individual to 
harness his potentials and to self descipline himself accor-
dingly so that he may be able to translate his conviction into 
his actions. In other words it provides them a view point to 
see the world and act accordingly - — an orientation which is 
33. Haider* Gulzar, 1985* op. cit. p. 49. 
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ultixnate. But It does not mean that every Muslim has same level 
of understanding or insight or same degree of internalization 
of these values- Rather the degree of insight or level of 
understanding or prac±ice varies from individual to individual 
but Zslara as •subjective, personal religion' and as 'Objective 
pervading self-same religion of the camminity' operates as 
the same and despite the difference in understanding or 
practice "between one muslim and another yet all are Muslims 
and there is only one Islam, and what is corwnon to them all is 
34 the same Islam "• 
The subjective and personal Islam, it is demanded, should 
be translated into objective and social forms. To realise this 
goal a recognizeable social pattern is essential where an 
individual conviction should be translated into social expre-
ssion. In Islam the bonds which relate an individual with 
society, nature and super-natural is denoted by 'Akhuwwah' 
(Man to man), 'Khilafah*(Man to Nature) 'Abudiyah' (man to 
35 God) respectively. The coordination and balance between 
these three relational aspect is essential because "Abudiyah" 
whan pursued exclusively and without regard for the wordly 
responsibilities of Akhuwwah and Khilafah can produce individual. 
to pious hermits. Khilafah when looked upon in isolation and 
without the humbling regimen of "Abudiyah* and the sobering 
34. Al-Attas, S.M. Naquib, 1985, qp.cit P. 63. 
35. Vlhile we have already discussed the last two concepts the 
concept of 'Akhuwah*(Brotherhood) needs an elaboration. 
Regarding philosophy of man in Islam, All Shariati writes, 
"The philosqphy of the Creation of man suggests that all 
men are not only eqiial; they are brothers. The difference 
between equality and brotherhood is quite evident. Equality 
is a legal term; brotherhood is an affirmation of identical 
essence in all h\iman beings regardless of race, sex and 
color, it holds that all human beings originate from the 
same source". 
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demand of "Akhuwwah" can lead to false justification for sub-
jugating nature and other people in the name of Islam. And 
"Akhuvrwah", without the universality inherent in "Khilafah" 
can easily reduce Muslims to an Inward oriented, isolationist 
clans'^  •• The entire Muslim history is the 
history of the disequilibrivun of the balance of these three 
relational bonds. Muslim societies down the ages have experi-
enced stregthening of a single bond at the expense of another 
two, at a particular time in history. 
Holy Quran Proclaims about Muslims "you have become the 
best community raised up for mankind, enjoining the right and 
foi±>idding the wrong and having faith in God** (Qs3:10). A 
community of believers, accepters and submiters to Divine 
will — — a community ready to carry the Divine ccxnmands to 
establish a society based on justice (Qt3»104) — - a responsi-
bility entrusted to Man since Adam - — a convanant reached 
between God and Abraham. Many Prophets came to realize the 
Divine will — - to establish a society based on Divine Patterns 
•—— a pattern which is in conformity with the pattern of nature 
and Universe. But the followers of all prophets in subsequent 
development changed and corrupted the contents of Divine 
Message and hence became transgressors. God once again, but 
finally, gave htiman being the 'statement of the truth and His 
justice' in form of revelation preserved in form of Quran. 
According to VJ.C. Smith", Here was not only a restatement of 
36. Haider, Gulzar, 1985, op. cit. P. 50. 
on 
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what God has to say to us, but a society developing around 
that restatement: a society that, grasping firmly the injunc-
tions which are there revealed, dedicated itself to living 
according to them, and thereby sets forth on the reconstruct! 
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or human life on eath ".In this sense while Quran is reve-
lation the Islamic society is its expression — an expression 
of rivine pattern. And muslira comoiunity is coranitted to that 
Islaraic Ideal and norms held together by a consciousness - — 
a historical consciousness to attain the goal of the establi-
shment of a just society Divinely patterned, VJhile this 
historical consciousness is a collective phenomena it is also 
a personal one. Not only that being a Muslim he is taking 
part in the achievement of a superb Ide^ al but also he is 
personally accountable for his personal actions and cornmunity 
participations in the Day of judgement. In Islam the salvation 
rests with the individual soul — his personal religious 
conviction, but it does not get validity unless it is mani-
fested in social participation. Hence while the concept of 
society and community are central to Islam, personal si4e is 
not left apart rather there is a balance — — a balance of 
individual and the collective. 
Every society has some pre<-sui:5positions and axioms i/hic.i 
are supposed to be true as a matter of collective belief anu 
the pattern of soceity rests ultimately on those philosophical 
assumptions. As stated earlier, Islam views the entire cosmic 
37. Smith, W.C. 1957, Islam in Modem History, Princeton; 
Princeton University Press, PP. 14~15. 
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order as the expression of Divine v;ill. Everything in the 
universe are in accordance with the Divine Design and hence 
reveals a pattern a pattern of harmony and Orderliness. 
Similarly Man also must conform this pattern by creating a 
society which should be in confirmity with this Divine patterns. 
An Islamic social order will be designed on this Divine pat-cern 
where God, and not man will be the Supreme Sovereign - all the 
laws rules and regulations of the society will be Divinely 
guided. Man is 'Ameen' or trustee of these Divine Ordinances 
and he is 'khalifah* or vicegerent vjho has taken the responsi-
bility to implement these laws. According to Al-Attas# "Islaia 
emulates the pattern or form according to v.'hich God governs 
His kingdom; it is an imitation of the cosmic order manifestea 
here in this wordly life as a social as vjell as political order, 
The social order of Islam enccsnpasses all aspects of man's 
physical and material and spiritual existence in a v;ay vjhich, 
here and now, does justice to the individual as well as the 
society; and to the individual a physical being as v/ell as tiie 
individual as spirit, so that a Muslim is at once himself and 
his ccxnmunlty, and his community is also he, since every single 
manber strives, like him, to realize the same purpose in life 
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and to achieve the same goal ". 
Holy Quran proclaims, "0 mankind, we created you frcsn a 
single pair of a male and a female and made you into nations 
.anc . .ribr.o t::;-t "^ i^' r:ay 1'... \. ^^ ic: • . warily the most 
38, Al-Attas, S.K. Naquib, 1965, op. cit P. 62. 
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honoured of you in the sight of God is the one who is the most 
God-fearing of you. (Quran: S.XLIX 13-15). 
Islam considers that human beings are from one source, 
all are descendants of Adam and Eve. All of them are from 
same ancestors but as population grew they settled into various 
geographical regions and made theraself identifiable in terms of 
tribes, clans and nations. Islam recognises this distinction and 
treats it as functional for the boundary maintenance of the 
system. The differentiation of the population into these cate-
gories are only to identify thenselves# it must not become a 
source of conflict. Rather the sense of being originated from 
a single source should operate as a strong bond to related all 
those boundaries. In another words the realization of sharing 
the identical essence with the others should act as system 
linkage. Race* colour^tribal or national differences among 
human being are just to distinguish, any ether thing more than 
this* are not recognized by Islam. The real difference between 
man and man is of moral and ethical diffdrences. It is in this 
sense it advocates to establish a society which should be 
patterned on some supermoral and ethical injunctions - — a 
society which should be in accordance with the Divine will. 
All human being v;ho pix>fess faith in oneness of God, His 
messengers and revelation and the day of final judgement can 
inter into this society without any distinction of race, colour, 
caste, national or his personal economic position. The society 
will be where there will be no hierarchy based on wordly consi-
derations like richs and poors, high castes or low castes. 
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whites or blacks. The real difference will be of their degree 
of piety — - their religious conviction, personal devotion and 
social participation and his knowledge and wisdom will be the 
sole criterion to Judge his social standing. It will be a 
society where there will prevail a brotherhood of universal 
nature* it will be the conimunity of believers. "The only 
institution Islam knows of is that of the Umma. The Islamic 
Uirraa is a historical conmunitY based on faith and morality; 
race, colour, nationality, the place of birth, sex, social 
ijosition, language have no influence on its constitution. The 
unity of mankind is quintessential to it: it is both the \imma's 
raison de'ter and its aspired goal. The dividing line between 
those inside the umma and the ones outside it is purely moral 
and never ontological; with the simple testimony of faith, of 
the will, all the barriers between the two are obliterated. 
The unity of the urrana, is not only that of faith and morality, 
39 but also, in the final resort, that of will ••. 
As stated earlier, every society develops institutional 
orders to satisfy some of the basic human needs. Since the 
basic needs of human are universal these institutions are 
common to all societies. What makes a society different from 
another is the form of these institutions which ultimately 
depend on the particular socio-cultural values of that society. 
In other words, a society takes a deC^ite patteiTi in accordance 
39<» Manzoor, Parvez, 1984, op. cit. P. 46. 
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with those philosophical assumptions which serve as the basis 
for such social arrangements. Ethico-moral injunctions of a 
society manifest itself in the form of social expressions. 
While the basic institutions are ccxranon to all societies the 
other institutions which are of secondary in nature, vary frcxn 
society to society depending on the functional need of these 
societies. But ail these institutions take a specific form 
according to the philosophical, ideological and religious 
principles on which society has been patterned. 
As is the case with all human society the basic institu-
tion cf Islamic society is •Family'. At the neart of social 
stmxct:ure of Islam lies its family arrangements. The portion 
of Quran which is associated with the legislation, major 
portion of them concern with the family. And at the centre of 
those family legislation are the rules on the marriages. As 
Abdalati states "the foundations of family in Islam are blood 
ties and/or marital commitments. Adoption, mutual alliance, 
clientage, private consent to sexual intimacy, and "comnon law" 
or "trial" marriages do not institute a family in the Islamic 
sense. Islam builds the family on solid grounds that are 
capable of providing reasonable continuity, true security, and 
mature intimacy. The foundations of the family have to be so 
firm and natural as to nurture sincere reciprocity and moral 
gratification". Moreover, "Islam recognizes that there is no 
more natural relationship than that of blood, and no more 
wholesome pattern of sexual intimacy than one in which morality 
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and gratification are Joined ". 
The Islamic regulation of the family life - — familial 
inter-action, and rights and obligations of the members of the 
family rests with the Islamic ultimate assumptions — 'asserting 
individual rights on the basis of equality before God'. The 
41 
nuclear family system is more desireable as self sufficient 
unit. Authority in the fcunily rests with the senior male 
member as husband or father and in this sense it is patria-
rchal in nature, women are recognized as independent individual, 
but are placed in care of their husband or father or in the 
absence of both in the care of son or brother. They can have 
their property on which husband will have no right instead he 
has to maintain her on his own, 
what is distinct in Islamic family system is a balance 
of rights and duties - individual freedom and obligations 
a balance of 'give to* and 'get from* - a right to assert and 
demand his/her share and simultaneously a duty to submit, give 
and fulfil his/her responsibility. A father has a duty towards 
his children. If he fulfils those responsibility he has done 
his Job and what he has done for children was their right. 
Children has their duty to obey parents and take care of them. 
If they do so they have fulfiled their duty and if no father 
40. Atjdalati, Hammudah, 1975, Islam in Focus, Indiana; American 
Trust Publications, P. 114. 
41. Ismail R. Al-Paruqi however argues that extended types of 
families are prefered in Islam. Se Al-Faruqi, Ismail R. 
1982, op, cit. 
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has a right to ask for. Similarly a wife can refuse to feed 
her baby and even can demand for a payment from her husband 
for those feedings. On the other hand if her husband has got 
some sore on his body and if the pain can be relieved by 
licking those sores by her tounge she has to do it — it is 
her duty. 
Marriage can be solemnized by the consent of both 
marying partners and husband has to pay 'mahr* at the time of 
marriage to her wife and in case of divorce he cannot regain 
his 'mahr*. In some exceptional conditions a man can have more 
than one wife, upto four, but "each partnership must be given 
equal status with the first, upto the number of four; each 
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marriage, that is must have the same tight-knit character " 
, The right of divorce largely rests with the 
man but wcwien have also a right to initiate the divorce. The 
right of inheritence rest with all the offsprings but the son 
will haive twice tjie share of a daughter. "One further aspect of 
family law received special attention in the Quran, personal 
etiquette. The privacy of the home was to be respected and a 
modest decorum was to be observed by both men and women. 
Though the rules laid down in the Quran were not very precise^ 
they served to support respect for individuals in their inde-
pendent private lives. After Muhairanad's time, however, these 
rules became the starting point of a social code of very 
42. Hodgson, Marshall G.S. 1974, op, cit P. 182. 
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different import* assets Hodgson • Since Quran is not a legal 
code book, rather it is a divine source of guidence (Al-Huda) 
so it only gives a general guide line which have been translated 
into the social and legal codes by shariah laws. 
By extension next to the family ccaties the kins groups. 
After the family members Islam has given an obligation, a duty 
towarcls one's kinsmen, similarly the right, of neighbour is 
greatly reilized in Islam. Then comes general guidelines for 
social and conmiunity participation — — a guideline for social 
etiquettes and manners. Similarly there are seme guiding 
principles for the econcsnic regulations and the economic 
behaviour. Perhaps we cannot expect Quran, by and large, to be 
a treatise on econcmics. What is more important in Islam is its 
philosophical ass\iroptions •— the meaning of the cosmos and the 
place of man in that meaningful cosmos, from which most of the 
individual and social behaviours are regulated. In this sense 
S. Amir Ali asserts, about the ethical system of Islam, as it 
is "not merely a system of positive moral rules based on a 
true conception of huanan progress, but it is also the establi-
shment of certain principles, the enforcement of certain dis-
positions, the cultivation of certain temper of mind, which 
the conscience is to apply to the ever-varying exigencies of 
44 time and place ".In this way while Islam has forbidden some 
of the economic practices like "ribsL" or interest and the 
43. Ibid. P. 147. 
44. Ali, S. Amir, 1981, The Spirit of Islam, New Delhi, Book 
Trust P. 174. 
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trade of wine, pigs, gambling and monopolization of essential 
goods for the survival of human beings, the rest are left to 
the conscience to determine and practice those econc»nic 
activity. But those economic activity must not be in conflict 
with the basic Islamic principles. 
According to Rodinson, Islam "solves the entire econanic 
problem in the light of moral realities and values, puts checks 
on the economic strife and struggle so as to be cogni25ant of 
the permitted and the pronibited and cleanses it of injustice 
and high handedness. To it, what is really important, even in 
economics is justice *. The business and ccstffnercial activities 
are looked upon with more favour in Islam. "Econcxnic activity, 
the search for profit, trade and consequently, production for 
the maxket, are looked upon with no less favour by Muslim 
46 tradition than by the Koran itself ». similarly, there is a 
Hadith reported by Zaid Ibn Ali that holy prophet said "If 
those profit by doing what is permitted, the deed is Jihad, and 
if thou usest it for thy family and kindred, this will be a 
sedaqa, and truly, a dirham lawfully gained frc»n trade is 
worth more than ten dirham gained in any other way". 
Although central to the Islamic canmands are those which 
are related to the group activity and cult expression. But no 
faith is genuine if it does not express itself into social 
activity. VJe have seen that Islam is more unique in the sense 
45. Rodinson, Maxim, 1974. Islam and Capitalism, London, Allen 
Lane, P. 20. 
46. Ibid p. 25. 
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that it makes a total demand on life and the Individual faith 
is not valid until it is not expressed in conrmunal activity. 
In this sense much of the Islamic activity must be a group 
activity which should materialize in the communal places and 
buildings. However, related with these activities are those 
areas which forms and envalops most of the aspects of human 
life. Islam leaves thoae areas with the individual and the family 
where these activities should materialize. Like worship is 
desirable and more valid if it is done in mosque but if it is 
done in hcsme, except these which are essential like Friday 
congregational prayer, it is also valid, similarly the physical 
purification, the circumcision and the naming of the newborn 
child are left with the family. It is this area where the 
personal and familial styles emerges which may in due course, 
out of ignorance about Islam, may be considered Islamically 
valid by the practisioners of those individual, familial and 
ethnic traditions and customs. 
The Quran and Hadith form the scripture of the Muslims. 
On basis of these scriptures the ulamas and mujtahids nave 
developed a code of conduct — a correct practice which is 
desirable and will mean an obedience to God. This social code 
which deals with all the contingencies of life is called 
shariah law. 
Coulson remarks about shariah as "Floating above Muslim 
society as a disembodied soul, freed frcxn the currents and 
vicisaitudes of time, it represents the eternally valid ideal 
37 
47 
towards which society must aspire ", The shariah law governs 
and regulates a Muslim's life from credal to grave and it is 
the major tool through which the Muslim community get homogi-
nized. The enforcement of shariah laws in the regulation of an 
Individual's and the conanunity's behaviour depends upon the 
varying individual I'esponses and the condition in which tne 
community is itself placed. We will be dealing with this 
subjecrt; as well as the development of shariah and fiqh in the 
subsec[aent analysis* 
Shariah laws are detail code of conduct as approved by 
God and it "stipulates the law of God and provides guidance 
48 for the regulation of life in the best interest of roan ••. 
The sliariah decisions are usually reached through four fold 
process. The Quran, the Hadith and Sunna, IJma or consensus 
by the learned and Qiyas or analogy. 
Defining the reason de'ter of shariah, Pervez Manzoor 
assert:s that "all contradictions of internalized ethics and 
externalised law, of concealed intentions and revealed actions 
are resolved in the all embracing actionalism of tne sharian 
because it is both a doctrine and a path. It is simultaneously 
a manifestation of divine will and that of human resolve to be 
an agent of that will. It is eternal (ancftiored in God's 
revelation) and tcsmporal(enacted in human history), stable 
(Quran and sunnah) and Muamallan(social interaction). Divine 
47. Coulson, Noel J. 1964, A History of Islamic Law, Edinburoh: 
Edinburg University Press P. 2. 
48. Mandudi, Abdl Ala, 1970, Towards Understanding Islam, Gray, 
Ind., International Islamic Federation of students Organi-
2at4<bn, P. 143. 
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gift and hvunan prayer all at once. It is the very basis of the 
religion itself: to be Muslim is to accept the injuction of 
49 the shariah "• 
Closely tried with Islam as religion ccraes the realm 
of Islamic culture. Some cultural elements are more closely 
tied with Islam as religion, like observance of purdah among 
women and some are less closely tied with the religion like 
the local customary pattern, the decorative pattern, the art 
and literary traditions. The local diversity in cultural 
traditions are accepted in Islam as far as it confiiros and 
are not in contradiction with the Islamic norms and values. 
There is a unity within these diversities. This unity of the 
cultural tradition of Islam can only be conceived in terms of 
perennial values of the Islamic world-view. 
The Islamic Legacy and the historical experience of Muslim 
community; 
Muslim canmunity came into existence in 622 AD when 
prophet MohaiTunad migrated from Mecca to Medina. Abul Qasim 
50 Muhammad b . Abdul Allah was bom in 570 AD in a respectable 
but r€ilatively poor family of Mecca. The city of Mecca was the 
most important trading centre and nearly Boncpolized the ^rade 
routes frcxn the Indian ocean lands to the Mediterranian lands. 
Mecca represented a commercial melieu with paganism which vas 
at the heart of Bedouin tribalism. It represented a trifev^ l 
49. Mansoor, Pervez, 1984, op. cit P. 4 6. 
50. 'b' stands for 'bin' meaning in Arabic 'Son of* 
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society placed In a commercial setting, taking pride in ancestry, 
wealth and all forms of immorality. "Exlusive tribal codes, 
animistic practices, female infanticide, worship of scene 360 
competinq idols were the characteristics of society •*. 
Muhammad whose personal character was established among the 
5^eccans and was Known as al-Amin, 'The trustworthy' experienced 
his prophethood at the age of forty, with the first revelation 
at the Mount Hira — "Read in the name of your Lord, the Creator, 
who created man of a clot ot blood. Read. Your Lord is most 
graciotis. It is He who taught man by the pen that which he does 
not know". (Quran 96:1-5). 
The first converts to the new faith was his wife r iiaoija, 
Ali his cousin who occupied a position next to the prophet in 
shiisro and sufism, Zaiyd b. Haritha a freed man who later become 
the trusted general of Islam and Abu Bakar the first caliph of 
Islam. The focus of the revelation tvas the condemnation ci the 
immoral practices of the pagan tribal cultural practices and t he 
religious ethic which was based on a sort of bargain between 
man and God. The new faith emphasized the Oneness of God who 
is only to be obeyed and worshiped. The first task was to 
build morality among the believers — • purity, chastity and 
generosity were emphasized. Quran calls these moral behaviours 
as 'al-maruf' or 'the known* — — those virtues and qualities 
which are held to be good universally. The new faith which 
emphasized equality and justice was an attraction for the 
oppressed and hence the early converts to Islam were laigely 
51. Ataed, AWoar S., 1988, Discovering Islam: Making sense of 
Muslim History and Society, London, Routledoe and Kegan 
Paul, P. 19. 
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from this class. But essentially the nuniber of the converts 
were limited facing the prosecution by Meccans v/ho took the new 
faith as challenge to the established system. Islam remained a 
private cult until some of the influential Meccans converted 
to Islam particularly Umar b. al-khattab who became the second 
caliph of Islam, pviblic preaching of Islam started. But essen-
tially Islam as a new faith remained as a private cult. When 
the prosecution for the new converts became unbearable some 
of them migrated to Christian Abyssinia. In 622 AD at the 
invitation of the new converts in Medina (Yathrlb as It was 
called some two hundred miles noth to Mecca) Prophet migrated 
there. Before his own migration he already sent most of his 
follov/ers there, who were called 'Muhajirs* or 'immigrants' 
and the Madinan hosts as 'Ansar* or 'the helpers*. 
The cult of the new faith, after achieving autonomy in 
Madina, became a community —"Ummah" establishing a nev; polity. 
The size of the new group of converts became considerably big, 
achieving political independence it became easy for the new 
timmah to establish a society on their own. "The cult of Allah 
as Creator demanded, in the first instance, a personal devotion 
to moral purity; but personal purity implied a just social 
behaviourt generosity to the weak and curbing the licence of 
the strong ^". The prophet stairted establishing a nev society 
based upon Divine pattex-ns. The objective v/as to attain paradise 
52. Hodgson, Marshall G.S. 1974, c^. cit P. 172. 
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in the life hereafter by creating a Paradise in this world-— 
establishing a social order where faith and justice should 
prevail. The tone of the revelation in Madina changed. In 
Mecca it was largely concerned with the moral dimensions and 
spiritual appeal, it was nov/ guiding the new ccxnmunity experi-
ences. Quran is by no meaas a book of legislation, the revela" 
tion just provided guide lines and it was left to the prophet t: 
act and decide. The Madinan society which was a face-to-face 
society was. held together by the personality of prophet who 
was Chief in the worldly affairs as v;ell as guide and inter-
preter in the religious affairs. 
In the process of the establishnsent of the now coroinunity 
it faced hostilities fran the Meccan and Jev.ish tribes in the 
locality and fought many battles with them particularly at 
Badr in 624 A.D. Uhud 625 A.D., the battle of Ditches 627 A.D. 
and Ktiayber 628 A.D. In 632 A.D. finally Mecca was taken by 
Musliaris without blood shed. At Badr Muslims were 313 in numbers 
while at Mecca scxne 90,000 muslims ace;-tipanied Prophet. Simul-
taneously the Arabs unity under the banner of Islat. added new 
strength to the political power of Muslims. "Before the prophet 
died, he had created the conditions for a universal brotherhood 
on the basis of faith, a principle which he vigorously substi-
tuted for the old blcod-ties and tribal loyalities of the Arabs. 
Thus, the cUTima muslima, the Muslim com.T;unity as a fabric of 
society, vith its principle cf internal solidarity, vac brought 
into being under his own hands even though it underwent further 
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important developments later .,". Prophets' 'Farewell Pilgri-
mage' address is the last pronouncement of Islamic faith c.nd 
the guide of tl'ie muslim community emphasizing the socio-
econcxnic justice, righteousness, egalitarianism and humanism"' . 
Ths expanding society of Muslims long ceased to be a 
homogeneous group. It included all the heterogeneous elements 
expanding rapidly and the polity was taking shape of a State. 
The Prophet's death and unavailability of any clear 
directive about his succession left Muslims of Madina into a 
dilema. What should be the form of the polity and -.v-ho should 
succeed? Islam as a relationship between man and God should be 
left to the individuals to follow or a definite pattern which 
it took under the leardership of the prophet should be ccntinued? 
The later version got the consensus and the oarly companion o± 
the Prophet v;eie entrusted with the responsibility to stear the 
camrninity for its destination, Abu-Bakr al-Siddique, an early 
convert and father-in-law of the prophet succeeded, as Khalifah 
or the representative. His short reign saw an expansion of the 
Muslim state to an extent where Muslims were corssing their 
sv/ords '.^fith Sasanids and Byzantinians, then the most powerful 
states of the world. He ruled only two year 632-634 A.D, After 
Abu-Bakr, Umar Al-Farooq succeeded as second calioh in 634 /.L. 
53. Rahnan, Fazlur, 1979, Irlarr. (2nd ed), Ciiicago; Ir.iversiwv 
of Chicago Press, P. 25. 
54. For Prophet's life see Ibn Isnaq, Life of Muhammad, trans. 
Alfred Guillaume, 1955, Oxford; Oxford University Press, 
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Since any activity beyond the personal and familial 
sjihere beco?nes a social activity and comes within the r>er%'-ew 
of religion in Islamic sense, simultaneously the sphere v/hich 
is social comes within jurisdiction of caliphal interventten. 
Caliph is Islam, reirained head of not only state but religion 
as such. Since revelation ceased with the prophet to guide the 
cc<rnmunitY the caliphs took the example of prophetic sayinqs and 
doings and Qxiranic message as the guiding principles in vhose 
light all the current questions of the varying dimension^ could 
be solved. Moreover, the shura— the assembly of the elder 
companions were to be consulted on each affairs. This style 
of reaching on a decision was to becane the fundamental of the 
Islamic legal thinking. 
Uir.ar, v;hose psrsonal character and prestige was undis-
puted among Muslims became one of the greatest rulers in the 
history of the world. His time saw more organised conquests 
and in the process resulted into the defeat and capture of 
Sasanid empire and Byzantinian provinces of Syria, Egypt, and 
Palestine. Rapidly expanding empire of Islam brought enormous 
prestige politically and economically to the Muslims. On the 
other hand this rapid development threatened the pattern of 
the Islamic system by assimilating various elements which 
Muslims encounter with the two great civilizations of its time^ , 
Umar whose wisdcan and farsightedness sensed this problem, set 
out to give a definite pattern to the Islamic systems which it 
Iiad achieved till now. The system of garrison towns established 
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by him for the roaximum military effectiveness were given a 
definite Islamic mould. He appointed his representatives to 
each towns who were responsible for military, civil as well as 
religious functioning, Muslims were not merely conquerers 
inspired by material gains only rather they were representative 
and bearers of God's message to the hxiraanity. With the new 
conversions to Islam it was necessary to Islamize the people. 
Hence he sent regularly religious missionaries to the towns 
and localities. He tightened up the family laws, punishment 
for adultry and crimes, given the more security to the slaves 
and discouraged the luxury which were the natural consequences 
of the wealth created by conquests. 'Helped by other high-
minded associates of the Prophet, he made of Islam a puritan 
standard for the Arab solidarity'. 
Much to the embrassraent to old Arab nobility, he placed 
emphasis on faith rather than descent as the criteria of social 
status. More than that, the primacy in accepting Islam wei« 
given preminence •- much of whoroe were from Madina and weak 
and oppressed sections of Mecca. In administrative affairs his 
was pragmatic attitude. He adopted all those systems which were 
not in conflict with the Islamic norms and Ideals. He standar-
dized the Islamic lunar calender breaking away from the local 
land-scape and ignoring the seasonal years, giving it a 
universal and eternal character. 
As stated earlier, in Islam the bonds relating Man to 
God, Man to Nature and Man to man is represented by the term 
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"Ubudiya* "Khilafah" and "Akhuwah". We find in Umar's own 
personality and on the collective level in the Muslim coronunity 
of his time these three bonds in a perfect balance. Muslims 
viewed the success in their conquests as God's grace and 
approval* since society was reflecting the Divine pattern and 
His will. He was assasinated by a Christian perj>ian slave in 
644 A.D. while praying in the mosque. 
Umar was succeeded by Uthman b. Affan an early convert 
famous for his wealth and religious piety, and was also a son-
in-law of Prophet. He belonged to the Ummayyad clan of the 
Quraysh tribe. His regin^saw a gradual decline in conquests and 
internal strife and tribalism again started showing its ugly 
head in the Muslim society. The rapidly expanding empire was 
held together by the dynamic personality of Umar/ Uthman, 
relatively a weak personality, was unable to coup with the 
problems. Umar utilized skillfully the Umayyad's energy and 
expertise who were old Arab nobility of Mecca and were leading 
the opposition in the Islam's formative period, converted to 
Islam after Mecca was taken. Uthman, from the same clan, placed 
them in key positions and in later course of development, 
himself was dominated by them. This made him un-popular with 
the Madinans. He even tolerated their religious negligences. 
Discontent started in most of the garrison towns particularly 
Kufah in Iraq. Sane of the rebels from garrison town came to 
Medina to complain caliph on some economic issues, became 
violant and assasinated him in 656 A.D. 
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Thus started the first civil war among Muslims called 
the "first fitnah" which paralized the Muslim canmunity for 
next five years and has decisive impact on Muslim history and 
tradition through the Ages. 
There were small circle of peoples in Madina who 
viewed Ali, prophets* cousin and 8on*ih-law as the legitimate 
successor of Prophet. The personality of first two caliphs 
were dcxninating and hence resentment were not voiced, but 
under the leadership of Utlanan, this dimension also caught 
the imagination of the Muslims. Soon after Uthamn's assasl-
nation, Ali was elected as fourth caliph. Ali, the great 
champion of Islam, due to some social circumstances and 
personal wisdom restrained himself from the punishment of 
the assasins of Utlsnan. The assasins Justified their action 
on the basis of religious arguments and it beccme almost 
impossible for Ali to counter such arguments. Ali shifted 
to Kufa a garrison town in Iraq. His position as caliph was 
denied by Muawiyah the Governor of Syria. He was from Ummayad 
clan and cousin of asasinated caliph Uthraan and son of the 
chief of Quraysh tribe and sworn enemy of Islam and Prophet 
in its formative period, Abu-Sufyan. Finally a battle took 
place in Ali and Muawiyah in 657 A.D, "Those who remembered 
the times of the Prophet were horrified. New wealth, new 
sects and old tribal rivalries were tearing society apart " 
55. Ahmed, Akbar S. 1988, op. cit. P. 35. 
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Political shrevredness won over the religious righteousness. 
The struggle between All and Muawiya still agitates the 
mind of Muslims* Muawiya, a political pragmatist sensing 
his defeat 'called for arbitration according* to Quran, 
Through his political manipulations he triumphed. All, the 
pious, the courageous, out of his soberness, left cheated. 
All's willingness to compromise on the basis of Quran met 
opposition in his camp and a group rebelled, called "Kharljltes' 
or "those who went away**. Kharjls advocated for the appointment 
of a caliph who is willing to act and rule according to Quran 
and Prophetic Sunnah - a call for return to fundamental were 
voiced. Later it became a source of inspiration and model 
for political revolt in Muslim history. Those fateful days have 
strong bearing upon Muslim's faith and history. "It is not 
accidental that later Muslims have identified thonselves in 
terms of these events and of the factions that grew out of 
them. They have Interpreted the whole of history in symbolism 
derived from them, and have made the Interpretation of those 
events and of leading personalities in them the very test of 
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religious allegiance ". 
John Cft>ert Voll identifies four basic styles of 
57 
action qperatlve in the Islamic history i.e. Adaptatlonism, 
56. Hodgson, Marshall G.S. 1974, op. clt. P. 217. 
57. Voll, John Obert, 1982, Islam t Continuity and change in 
the Modem World, Colorado? west-view Press, PP. 29-31. 
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conservatism, fundamentalism and personal charisma. Adapta-
tionisro "represents a willingness to make adjustments to 
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changing conditions in a pragmatic manner ". while adapta-
tionism has given the rauslim community a great deal of dynamism 
to cope with the varying degree of problems, the preservance 
of these achievements were done by conservatism. Also it has 
"helped to keep the compromises of the adaptationists within 
59 the bounds of what has become accepted as Islamic ". 
"When adjustments to local conditions or the adoption of 
new ideas and techniques threaten to obliterate the unique and 
authentically Islamic elements, fundamentalist pressure begins 
to build " asserts voll* He makes a distinction between conser-
vatism and fundamentalism in the sense that while former 
provides "a basis for the tolerant acceptance of diversity on 
both the doctrinal and popular levels " fundamentalism show 
unwillingness to "compromise and are more often critics than 
defenders of existing conditions " and it serves 'as a correc-
tive adjustment mechanism". The fourth style of action places 
emphasis on the more personal and individual aspects of Islam". 
This is more dcxninant in Shiism and sufistic traditions. 
Sa. Ibid P. 29. 
59. Ibid P. 30. 
60. Ibid p. 31. 
61. Ibid p. 30. 
62. Ibid P. 31. 
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Moreover, since the very begining of the Muslim society 
we can see some of the social factors decisively influencing 
the course of society i.e. the size of the grou^, and their 
politico-economic power and an aspiration to achieve the ideal 
pattern at the individual as well as at collective levels. 
To continue the story, Muawiya established himself as 
caliph in Syria, his stronghold, later to becane the capital 
of Ummayyad Empire. On the other hand Aiii, the legitimate 
caliph was still in Kufah. Kharjis in an attempt to end the 
dispute planned to murder both of them and succeeded in 
assasinating Ali while praying in mosque. Muawiya escaped. 
All's assasination gave Muawiya an opportxinity to establish 
himself as Caliph. Majority of Muslims, horrified with these 
wars, sensing that Muawiya's troops can go to the extent of 
killing the Muslims, though forbidden by Islam, remained 
neutral and were willing to lend their support to him. This 
support to Muayiya was motivated more by saving Muslim canmunity 
from utter chaos and disintegration. Unless and untill Muawiya 
was ready to provide an umbrella of unity for Muslims as 
collectivity, the "jamaah", the Muslims in general remained 
neutral though most of then critical of him. The period saw 
an entire change in the course of Muslim history. Shift of 
capital from Medina under the shadow of prophet, to the 
garrison town of Damascus in syria totally changed the character 
of Islamic polity. Muawiya, now no longer represented Islam or 
prophetic tradition as the basis of the polity, rather anpire 
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was held together by conmon Interest and military power, giving 
a new look froin which Muslim political syst^a was never to 
recover. 
The title of 'Khalifah' was kept as such for the head of 
the state, but with the succession of Muawiya*s son Yaseid it 
turned into dynastic rule. Yazid's succession led another 
opposition in Hijaz and Kufah where Muawiya was not been able 
to get his control1. Husayn, the son of Ali and grandson of 
Prophet claimed for leadership and at Karbala near Kufa was 
killed by the Wnmayad's Syrian troops in 680 A.D,, leaving 
behind a new faction to emerge among the Muslims which culminated 
into a distinct tradition of shiism. 
Under Ummayads the Caliphal States turned into absolute 
monarchy. Greater expansion of Uraraayad Empire were carried out 
bringing greater economic affluence and cultural florescence. 
Garrison towns developed a culture of Arab nobility and commo-
ners. Being an Arab, despite the religious association, became 
a criteria to be included into the leading social strata. Non-
Arab Muslims were called Mawalis, represented the lower strata 
of the population. The negation of the basic Islamic Ideal of 
egalitarianism left majority discontented. Simultaneously, the 
development of the new administrative systau required adapta-
tion to the techniques of the old Sasanian and Byzantinian 
systems. This led to the revival of the Hellenistic Greek 
translations into Arabic v*iich exposed the Islamic faith to the 
new challenges. Thus opened a new chapter in Islamic theology 
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by the challenges of the KharJ is on the very legitimacy of the 
regime on the basis of religion. The ©position and justification 
of the regiiae were carried out by importing the philosophical 
speculations from whatever available sources, "Hellenism, 
Hellenized Christianity Gnosticism, Manichaen dualism and 
Buddhist eleo^nts provided the stocX ideas for philosophical, 
religious and moral speculation *, 
A new generation came into being vrtio started exploring 
what really the Islamic ideals are? They saw the majority not 
striving for the Ideal rather enjoying the fruits of the 
conquest. The critical mood was dominant in Hijaz and Kufa which 
still srood in opposition to the regime. The political oppo-
sition manifested itself in religious opposition. Instead of 
giving an impetus to the local rebellion, the general discontent 
were given a wider base provided by religious discussions which 
v;as still a great appeal to the masses. First question which 
initiated the dialogue concerned the definition of a Muslim, 
"Does a Muslim remains a Muslim after ccxnmitting a grave sin? 
Or, is faith alone sufficient or must it express itself in works 
as well?" Kharijis* conception were the later stand and hence 
they thought the political regime and the ruler as illegitimate 
and thence advocated for rebellion. The religious discussions 
had political implications. Others maintained that 'Decision 
belongs to God alone* hence it should be left to the Day of 
Judgement, These people were called Murjis, and from this group, 
63. Rahman, Fazlur, 1979, op, cit P. 89. 
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in future, some of the great legist of Islam was to come. Thus 
intiated the dialogue on predeterminism^a point of view which 
supported the ruling dynasties in future, 
Madina once the capital of Islamic Empire now became 
centre of religious opposition. On the other hand the uncomp-
rcxnising attitude of Umayyads in accooniodating religious 
imperatives in state policies became the basis of opposition 
for the religious minded people. The culture of desparity among 
Arabs and non-Arabs and the preference of Syrian Arabs as 
compared to others were adding a new feul to the social unrest. 
The social inequility and the grievances of the masses reflected 
the inadequate and un-Islamic social policy of the regime and 
hence the weakness in the secular sphere was seen as religious 
weakness of not only the ruling class, but society as a whole. 
The moral laxity and a distance from the Islamic practices were 
thought to be a result of wealth and luxury brought by conquests • 
The scholars set out to define the Ideal Islamic pattern. With 
the rapid expansion of the Muslim Empire new converts from 
various shades and localities now comprised the Muslim ccxmounity. 
To hcOTogenize the community in a distinct cultxiral melieu which 
should represent the Islamic values was a greater need of the 
time. This conimon culture of the Unwaa roust not be essentially 
an Arabisro rather it must represent the original Islamic impulse, 
a common reference point must be the Prophet's practice. Hence 
Muslim's search for a context which should guide and influence 
the day-to-day activity of a Muslim, started. Thus grew a number 
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of schools in Madlna, Kufa, Basra etc. interpreting Quran and 
Hadith according to their own point of view. Simultaneoiasly 
the collection of Hadith (reports of Prophet's sayings) started. 
The Murji's who were political neutralists in Ali and 
Muawiya's conflict and were religious moderates developed them-
selves into a distinct school of thought called 'Mutazila*. 
Shii# %irho were not a separate sect then/ developed a school of 
thought called 'Ghulat' which stressed for the inward meaning 
•batin' of the revelation. This attitude in later developments 
influenced the development of sufisra. One of the greatest legal 
thinker of all time in Muslija history Abu-Hanifah (699-769) was 
from Kufah and was a well to do Hawaii merchant. Hanafis^ the 
major faction of the four sunni Madahabs adhere to the laws 
developed by him. It is more flexible than others. 
All the schools of thoughts were advocating an anti-
regime stand and in the consequence faced the persecution. On 
the other hand, they were getting the mass appeal. The religious 
opposition led by political revolt resulted into the Abbasid 
success. Abbasids who traced their descendency from Prophet's 
uncle Abbas were from Banu-Hashim clan of Quraysh tribe. They 
succeeded in overthrowing the Iteayyad's in 750 A.D. by the help 
of Shii political activist and religious scholars. As they 
ascended the power they turned their baclc on these groups lending 
their much support on their Khurasanian military power, much to 
the disgust of these groups. 
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Abbasld dynasty represented Monorchlcal Absolutism and 
attained great econcxnic prosperity and cultural, artistic and 
educational achievements; a glory never achieved by any other 
Muslim Empire in history. Unlike Umayyad's they never totally 
rejected the implementation of religious laws in state policies. 
Rather they appeared to reach a ccmspromise by appointing Qadi's 
from among the religious scholars and they were etrusted to look 
after the day-to-day affairs and market regulations of the 
ccHnaoners. This step broken the religious opposition by spli-
tting the religious scholars into two groups. Hence the popular 
and the official version of Islamic thinking came into being. 
Most of the scholars who were insistant upon their independent 
working^ distanced themselves away frcxn the official versions. 
But they w»re in no mood to make it a rallying point against the 
regime. Instead they accepted it as reality 'recognizing the 
validity of the general community experience, however imperfect 
community might sometimes be*. This brought a clear cut demar-
cation between the general Muslims accepting the political 
regime and those who supported the Shii point of view. This 
developed the two distinct sect among Muslimss former as Sunnis 
and later as Shiis. 
For Muslims the state of political order is an index to 
social health. Disillusioned with the political conditions, the 
religious scholars set out to develop Islamic law which can 
guide the Muslims in ever varying conditions free from any 
political dependence. Initially the political system was the 
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main Instrument guiding the course of the religion. The separa-
tion of politics from religion by Unanayads and Abbasids created 
a vacuum. This vacuum came to be filled by a well defined 
religious laws. It also served as an instrument to check the 
encrochments made by the syncretistic elaoaents on Islam. Thus 
developed an Islamic intellectual tradition and cult of ulama 
•the religious scholars', 
Quranic message and Prostatic traditions constitute the 
essence of Islamic faith. Just after Prophets* death Muslim 
identified his practices as the normative conduct for the community 
This normative code of conduct were practices by Muslims as 
•living tradition'. With the rising new contingencies which the 
Muslims faced during their expansions demanded a context to give 
the meaning to the new practices. The need to collect and syste-
matize the Prof*iet's saying 'Hadith* and his practice 'Sunnah* 
was felt enormously. Moreover the religious opposition to the 
regime brought a horde of fabricated Hadiths by which each party 
took to justify their stand. Letter of Abd al-Malik (684-8) the 
great Uraayyad ruler to Hasan al-Basri (642-728 A.D.) a religious 
scholar taking stand against the regime well illustrate this 
phenomena. Abd al-Malik sought to clarify the stand of al-Basri 
by citing any prophetic hadith which al-Basri admitted that he 
hasn't. 
Prof. Pazlur-Rahman observes that "the Sunna as a concept 
referred to the behaviour of the Prophet, its content, never-
thless, was bound to change and derive largely from the actual 
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64 practice of the early community ", A third dimeaaion which the 
Hadith and Sunna included vas "from a Hadith or a sunna-report 
several points of practical norm were deduced by interpretation 
and all these points were called sunna because they were seem to 
65 be implicit in the Sunna "• A very careful collection of Hadith 
started by religious scholars and they traveled far and wide to 
collect this verbal transmission of Hadiths. Now there exist six 
genuine collection of Hadiths. Most genuine of them is collection 
by Ismail al-Btikhari (810-70 A.D.) called "Sahih Bukhari*. Next 
to this comes "Sahih Muslim" collected by Muslim Ibn al-Hajjaj 
(d, 875 A.D.) %«hich comes very closer to the first. Others are, 
works of Ibn Maja (d. 886), Abu Daud (d. 888), al*Tirmidhi(d.892) 
and al-Nasai(d-9l6 A.D.). 
Since the Hadith reports were collected over scxne two to 
three centuries after prophet, the western scholars doubt its 
validity. In their view it represents the general conanunity 
practice of at least two to three generations after Prophet. But 
as we have noted it does contain not only Prophet* s doingbut 
doing of his close companions %iho were thought to be the best 
representative of Prophet's teaching and their practical deri-
vatives frc«a these teachings were thought to be essentially 
fifi 
representing the practice of Prophet himself , But essentially 
64. Rahman, Fazlur, 1979, op. cit P. 56. 
65. Ibid. P. 57. 
66. For the doubts of the Western Scholars on the authenticity 
of Hadiths especially see, (i) Ignaz Goldziher's, Introdu-
ction to Islamic Theology and Law. Trans. Andras and Rath 
Hamori, (1981), Princeton; Princeton University Press. 
(ii) JosejAi Schacht»s (1950), The Origin of Muhammadan 
Jurisprudence, Oxford; Oxford University Press. 
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all of these are ritlated to the prophet. Muslim do not doubt Its 
validity. 
Islam is the realization of God's will on this earth. When 
the original Ciuranic impulses were alive the interpretation of 
God*s will rested with the individuals' own conscience. The 
early Muslins acted as they understood the meaning of God's 
will and it is left to the Decision of God to decide v^ iether 
his act was in accordance to His will or not. With the expansion 
of society and expansion of religious discussions on every aspect 
of life in every vaying contingencies, religious scholars realized 
that this free opinion or personal tjudgement 'ray* and 'ijtihad* 
or personal reasoning* is leading towards varying and most 
often conflicting point of view in religious matters. As we 
have noticed earlier these discussions had political implications 
and there grew a number of schools of thoughts in different 
provinces and garrison towns, each legist and scholar identified 
their local practices as representing the true Islamic practice. 
For Al-Awzai(d.774) the Syrian practices, for disciples of Abu-
Hanifa the Kufan practices and for Malik ibn Anas(d. 795) the 
Madinan practices were representing the true Islamic character. 
These were the major cxxrrents while even within each centre of 
learnings every individual opinion were stressed as represen-
ting the true Islamic stand. On the other hand the expanding 
society changed the character of face-to-face society. But this 
face-to-face relationships were supplemented by knowing religious 
scholars by their repute. In the later course of development 
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through 'IJma' or the *consens\is of the scholars' a point of 
agreement were reached which took Madinan model as the reference 
point in whose context the normative Islamic practices could 
be derived. 
In the formation of Islamic legal thinking the most 
decisive step was taken by Muhanonad Xbn Idris al-Shafi'i(d.819} 
by systematically introducing Sunna in shariah law. A rigorous 
legal thinker, he refined the legal thinking of Abu Hanifa. By 
interpreting Quran he showed in his law book 'kitab al-uran* 
that Prophet was not only transmitter of revelation but also 
its interpreter. Hence he gave Prophetic tradition a theological 
sttttus which it never had before. Giving more primacy to 'Ijma' 
or consensus, than to 'IJtihad' or reasoning which was placed at 
the end of the sharia law derivations by him, he perfected and 
saved the law from private fancy. Although it was done out of 
necessity ~ a necessity to save the religious law frcxn the 
challenges of the alien elements and the Hellenistic philosophy 
which the Mutazila scholars were gradually introducing into the 
religious thunking, Mutazila condemned the growing number of 
Prophetic Hadith's and labelled it as mere fabrication which 
cannot be relied upon. They placed much emphasis on reasoning 
than relying on these Hadith. A long intellectual battle was 
fought on religious issues between mutazila scholars andthe 
orthodox ulama, which resulted with the triumph of the orthodoxy. 
In the process, orthodoxy itself accommodated much of the stand 
of Mutazilites. 
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Al«Shafii*s motive was to save the Islamic orthodoxy 
from these encroachments by Mutazila philosophy or a new phllo~ 
sophical tendency which was to culminate into a tradition of 
sufism. His usual-al-fiqh established the basis of law which 
gave emphasis in order of preference to Quran, Sunna« ijma and 
lastly to ijtihad and Qiyes, This emphasis on ijma rather than 
ijtihad, which saved the Islamic law from 'arbitrary individual 
and sectarian opinions* had its negative impact too, "Islamic 
law and dogma have developed but little since. One of the most 
creative and brilliant epochs of all intellectual history came 
67 to a sudden close "« The shariah seldcxn refered, in early 
Muslim community and it was denoted by the term Din. Din encom-
passed both law and morality. In the subsequent development of 
the shariah law, emphasis were placed more on law than morality. 
The 'Faqh* which meant initially 'understanding', was personal 
understanding of the scholar and was subjective. It was trans-
formed into a concrete body of objective knowledge of religion 
and law validated by the consensus of ulama and commimity. In 
subsequent development the original spirit of Quranic message 
chocked to death in the suffocating air of 'fiqh'. Often seme 
of the religious scholars of extreme courage, like Ibn Taymiya 
tried to revive the original spirit but conditions which the 
orthodoxy placed for the 'ijtihad* was so difficult that non 
of the scholars could have fulfilled the criterion 
67. Rahman, Pazlur, 1979, op. cit P. 77. 
68. For the developaent of Islamic law see also Noel J. Coulson's 
(1964),'A History of Islamic Law* Edenburg; Edenburg 
University Press. 
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Another adverse effect of the closure of the gate of 
ijtihad was the development of another body of law by states 
parallel to the shariah laws. Mot finding enough flixibility in 
shariah laws to coup with the changing situation in matter of 
state regulations Abbasid caliphs and in later stage by the 
"Sultanate orders* developed a parallel coiurt called the '{nazalim 
courts' to deal with them. These mazalira coxirts were of autocratic 
in nature, remained essentially alien to the shariah law. On the 
other hand Qadi courts were entrusted with the duty to see the 
shariah norms were implemented in the public life. While Qadi's 
were concerned with the public order, the interpretation and 
application of 3hariah laws in individual casas rested with the 
•muftis' who gave their 'fatwa* or legal verdict. These 'fatwas' 
of authoritative ularaas were also gradually acccxaotiated into 
Islamic laws, 
Taqlid or 'imitation', rather than ijtihad, stressed by 
orthodox ulama reflected itself on the educational system of the 
period. The battle which they won over the Mutazila made them 
cautious enough and they erected a system in law itself which 
can safeguard it from the opposing and intruding elements. They 
developed religious sciences and distanced it away frcm the 
general intellectual climate of the time. This led to the stag-
nation of the Islamic intellectualism. But the positive function 
of this system was that orthodox view of Islam was transmitted 
from generation to the generation intact, and the madrasa systen 
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developed a uniform cxirrlculum which were taught in the length 
and breadth o£ the Musliai Empires. Moreover, there developed 
another system of learning which were imparted by scholars 
privately and seekers of 'Ilm* came to them from all the regions 
and localities of the Empires. This educational purpose led to 
greather social mobility among students and scholars alike. The 
elementary education whose objective was to educate the popula-
tion with the essentiaj-s of religion helped in Zslamlzlng the 
Muslim ccxnmunity. The madrasa or schools were not restricted to 
the Important learning centres rather they were founded in every 
locality which provided the localities with a considerable 
number of |}eople well versed in religious education. 
Since the Abbasld period, Islam was not localized into 
garrison towns rather it spread into villages. Muslim societies 
reflected heterogenlty bound by common loyality to Islan. Islam 
was no longer a religion of the ruling minority. The spread of 
Islam along with its appeal to the masses, was also fascinated 
by the official encouragement for the conversion. Few Umayyad 
caliphs like Umar Ibn Abdul Aziz and Hlshara adopted the religious 
conversion as a matter of state policy. It was taken as full 
fledged policy in Abbasld times. This mass conversions to Islam 
undermined the number of Arab Muslims and in the process they 
lost the favour of the rulers and hence a new culture developed 
and Arabism had no longer sway over the masses. Arabian descent 
was now no longer the criteria for being included into the higher 
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strata. Rather every person from whatever descent, if gifted by 
talent could rise to the highest position. This brought a greater 
degree of mobility in the population furthered by the economic 
expansions. Towns and cities were an attraction for the poptila-
tion. 
Within one 'greater cultural pattern* which Islamic 
Empire brought, we can discern three distinct cultural tradi-
tions operating at three different levels. One waa culture of 
aristocracy and court, developing a distinct code of conduct and 
behaviour called 'Adab* which reflected much the sharia norms 
wrapped into the feudal aristocratic styles. "Drawing from 
existing, older, sources It none the less bore the characteristic 
imprint of Islam. The 'beau ideal* of the Arab gentleman reflected 
clearly Islamic ideal. In behaviour, propor (adab), in virtue 
namely(muruah), and in manner elegant(zarf) he made no cheep 
69 Jokes and he was clean in appearance ". This code of conduct 
became a model for upper strata of Muslims and is valid till 
date in Muslim societies. The concept of 'adab* "addresses all 
domains of life and expresses the Muslim goal of bringing all 
of society into consonance with a common core of values. Though 
domains of activity can be distinguished and expectations for 
specific roles vary, the concept of 'adab* reinforces the under-
Standing that all Islam is ultimately one ", 
69. Ahmed, Akhar S,, 19S8, op, cit P. 43, 
70, Ewing, Katharine P., (ed) 1988, Shariat and Ambiguity in 
South Asian Islam,Belhi, Oxford University Press, P, 5, 
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The ccwunerclal activity fostered by the Abbas id Empire 
brought greater economic prosperity in tovms, attracted the 
village population. Immigrants comming from rural settings 
encountered a culture of commercial roelieu permeated with 
Islamic noxas. Adaptation to the new urban environment needed 
not only knowing urban life ways rather, knowing Islam itself 
was inevitable, Ularaas who» not trusting the rulers, kept away 
the Mosques and madrases from rulers interventions. Moreover the 
religious activity was itself patronized by the rulers, pious 
or debauched, both. This made mosqvies and the surrounding areas 
most lively place in town where much of the commercial and 
religious activities were carried out, HJxperiences of trade 
journies in far distant lands along with folk traditions Qave 
rise to a new professional group of story tellers(qussas) who 
from varioTis Biblical and Talmudic tales, to venerate Prophet, 
created a popular prophetic tales which also came to be included 
into sufistic and later in the orthodox traditions. Being Muslim 
was a great advantage. Knowing Islam and its language and 
vucelbulari' was a key to rise on the social scale. Hence, Muslims 
and non«Mvi8lim.s alike learned the culture and the language of 
Islam. A dominant civilization moulds the culture and language 
of its siurroiindings which results into the intellectual supermacy 
of that particular civilization. Such was also the case with the 
Muslims and their civilization, in those period. 
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Local landscape and seasonal cycle round the year, has 
strong bearing upon the people of that particular geographical 
region. It provides a context for meaning and references and 
Influences the conception of Being and Existence of huraan. In 
other words it moulds the entire conception of the universe 
held in the minds of the people in that locality. The attachment 
which one has to his local landscape cannot be under estimated. 
In this context when Islam spread into the villages. Christians, 
Jews and Mazdeans converted to Islam never at once recovered 
from their earlier practices. Moreover the Islamic lunar calender 
which was not attached to any local landscape and seasonal year 
provided another opportunity to keep their old seasonal calenders 
in operation which attached them with their geographical loca-
lity. In an agrarian society agriculture was their way of life. 
They never supplemented this by shariah way of life rather 
accorriBodated Islamic spirit and shariah vision within the agri-
eultural way of life. We have little source of information about 
this "Little traditions". Whatever information we have, it gives 
an idea that Muslims not at once left their old practices and 
the Islamization process was slow but steady. In syria and Hgypt 
as we are informed "the whole population, Muslims and Christians 
alike celebrated the return of sping with the Easter holiday, 
when the Christians had their processions while the Muslims 
looked on' ". 
71. Hadgson, Marshall G.S,, 1974, op. cit P. 300 
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With the popularization of religious education by esta-
blishing madrasas in every localities accompanied by the great 
social mobility in the soceity, we can descem from the random 
informations provided by historians of those ages, that a 
process of Islamlzation was already in progress. The search for, 
the Divine way and Islamic Ideal was always there. As Clifford 
Geertz observes, "Islamic conversion is not, as a rule, a sudden, 
total overwhelming illumination but a slow turning toward a new 
72 light **• Taking a somewhat similar stand, Al-Attas asserts, 
"Islonaization is the liberation of man first from magical, 
mythological, aniinlstlc, national-cultxiral tradition and then 
from secular control over his reason and his language**. And 
"Islamlzation is a process not so much of evolution as that of 
devolution to original nature .... His 'evolution* towards 
perfection is his progress towards realization of his original 
nature as spirit. Thus in Individual, personal, existential 
sense Islamlzation refers to what is described above in which 
the Holy Prophet represents the highest and most perfect Example; 
in collective, social and historical sense islamlzation refers 
to the community's striving towards realization of themoral and 
ethical quality of social perfection achieved during the age 
of the Holy Prophet (may God bless and give him peace) who 
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created it under Divine Guidance %. 
72. Geertz, Califford, 1965, Modernization in a Muslim Societyi 
The Indonesian Case, In R.N. Bellah, ed. Religion and Progress 
in modern Asia, New Yorki The Free Press, P. 96-f7. 
73. Al-Attas, S.M. Naqulb, 1985, op. clt P. 42. 
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This pattexm of Islamlzatlon can be £ound operative in 
the cities as well as in the villages/ since the Abbasid*s 
early tiraes. Islamic teachings imparted in madrasas reached to 
the villages by those students who took education there. More-
over the patronage of the local lords to the religious scholars 
and their own zeal for Islamic teaching made a point of contact 
between the illiterate peasants and the scholars. These scholars, 
in later development* sufis* provided the masses with the 
example and inspiration. Whatever carried out in the cities, 
through the greater social mobility, reflected itself on the 
every part of the Empire. Hence in heterogenous society Islam 
provided a basis for homogenity. 
While the religious debate between mutazila philosphers 
and orthodox ulama were going on accompanied by the great 
Ixixury and wealth enjoyed by the nobility and commoners alike, 
a new trend was in offing. A sharp reaction to the political 
and religious controversy and economic abundance resulted into 
rise of the sufi order. The roots of sufism can be traced to 
the first generation of Muslims but till the 9th century a 
sharp distinction cannot be made between sufis and ulamas. 
Most often a person was both at a time. The degree of emphasis 
on personel or collective side of Islamic teaching made them 
distinct from each other. The imphasis on personal piety and 
spiritual devotion took its root, thus grew a new cult of 
'sufism'• 
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After Al-Maroun, Abbasld Empire gradually set on diellne. 
Debauched xrulers and wi«ked wazirs intrigue* conspiracy and 
murder came to characterize the royal palaces. Slave soldiers 
(Rtamluks) became the power brokers* Gradually these Mamluks 
established their rules in the area whexre they were placed as 
army commanders# keeping their nominal allegiance to the Caliph. 
Some of these rulers* called sultans* established the great 
empires like 'Fatmids* in Egypt and Suljuks in South-west Asia. 
These developments while detoriated the central political 
power on the other hand it struck its major blow on the economic 
fronts. The detoriating politico-economic power accompanied by 
the luxurious life and extravagent life style of the ruling 
aristocracy also resulted into the moral decay of the Muslim 
society. Genecal intellectual climate of Muslim society also 
stagnated. 
The orthodoxy* for the purpose to bring the political 
stability stressed the Hadith which emphasized the ruler as 
•reflection of God on earth*. This Hadith, in future provided 
the ground for rulers to justify their actions. The cult of 
*ulina' who supported the regime came to be identified with the 
corruption of the rulers. Religious laws defined by ulamas and 
its rigidity and inadequacy to deal with the new arising situa-
tions resulted into a failure. Islamic fatih was traditionalized. 
Instead of 'Faith' guiding the tradition, tradition itself 
determined the state of 'Faith'. Islamic law "definite and 
defined, was cast like a shell over the cawnunity". A sense of 
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hopelessness pervaded the Muslim mind tempting them to seek 
xrefuge from the harshness of reality. This escapist tendency 
brought them towards sufism. Sufis# who earlier were called 
•Zuhad* were now being organised into distinct order with its 
new philosophy importing elements frcxn Gnostic, neoplatonic and 
Christian philosophies• Messianic doctrine of Christianity was 
imported into shiism in a situation of political hopelessness 
and then to sufism, was a great attraction to the people who 
hoped for a Divine intervention to bring the order back. The 
genuine spiritual response and a form of political protest which 
gave the initial impulse to sufism in its earlier period "was 
now transformed into veritable spiritual Jugglery*. Sufi saints, 
it was now supposed to have magico«»8piritual power which can be 
translated into the performance of miracles. This idea got more 
acceptance in village illeterate masses who, as we have noted 
earlier, never recovered from the influence of their local land-
scape. The previous gods of animis were replaced by Sufi saints. 
In a morally decaying society, this attitude of the masses 
provided a new opportunity to the aspirant for worldy material 
gains, power and influence. Thus grew a cult of "ill balanced 
majdhubs (i.e. those in perpetual trance), parasitic mendicants, 
e:>q?loiting derivishes proclaimed Muharmnad's faith in the heyday 
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of sufism. Islam was at the mercy of spiritual delinquents ". 
To characterize sufism with only these notions v/111 be an 
injustice. The function it rendered to Islamic history and 
74. Rahman, Pazlur, 1979, op. cit P. 153. 
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Muslims Is undeniable. After the decline of Muslim political 
power* due to its compromising and assimilating nature* it were 
the sufis who became the chief vehicle for the spread of Islam 
in the distant lands. They were the carriers of Islamic message 
in their own mould. But the alien practices of the sufi ways 
and its accoroodative character paved the way for the syncrati-
stic elements to be assimilated within the sufism 'displacing 
its very ideal*. The entire history of sufism reveals a struggle 
between orthodox and heterodox forces within sufism. According 
to W.C. Smith, "Sufism differs from the classical sunni weltan-
schaung radically/ and not least in its attitude to history, 
the temporal mundane. It stressed the individual rather than 
society, the eternal rather than the historical, God's love 
rather than. His power, and the state of man's heart rather 
75 than behaviour ". 
The relational bond which bind individual and society 
with nature and God, which we saw in a perfect balance in the 
time of early Caliphs now no longer represented the similar 
balance. The ruler's indifference towards the demand of 
•Ubudiya' and 'Alchuwa' provided the false Justification for 
the sxibjugation of people in the name of Islam and individual 
response tov/ards 'Ubudiya* alone cutting the bands of 'Khilafah' 
and 'Akhuwa' gave rise to a cult of pious hermits or sufis. 
Similarly the mass responding only to 'Akhuwa' made Muslim 
75. Smith, W.C, 1957, op. cit P. 37. 
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societies into an isolationist clans^ forgetting their histo-
rical task of being 'Khalifa' and 'Abd* of God* bearer and 
carrier of His Message to the humanity. 
In all rounddenoralization of the Muslim world still 
hope was left. This age produced sane of the personalities 
v/ho remain ideal for Muslims in every age. The Sultanate 
orders which developed, out of political weakness of Abbasid 
Caliphate produced figures like Saladin (1138-93)(original 
name is Sultan Salah"-al-Din Ayyubi) who reflected the ethic 
of Zdeal Muslim ruler of the early periods. The Sultanate 
order was not as corrupt everywhere as it pretends to be. 
"In many cases, the soldiers were not native to the areas 
they controlled, and their primary link to the population was 
a common adherence to Islam. They made no pretense of being 
Islamic teaches-s and accepted the obligations of the faith 
as defined by the Ulama and the other religious leaders. The 
ulama, in turn, recognized the need for the stability that 
could be provided by an effective military force in a period 
when the old imperial order had crumbled •. it in this spirit 
that a scholar like Ibn Taymiya (1263-1328) experiencing the 
devastation brought upon Muslims by Mangol invaders lended 
his support to the political order of the day and proclaimed 
"God has imposed the duty of enjoining the good and forbidding 
the evil, and that is possible only with the authority of a 
76, Voll, John Qbert, 1982, op. cit P. 15. 
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Chief", and "It is thus that people say, the 'Sultan is the 
shadow of God on earth' and 'sixty years with an unjust Imam 
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is better than one night of monarchy,,,, ".In later develop-
ment we see that orthodox ularoa always supported the regime 
and never experienced the persecution which the great scholars 
and Imams like Abu Hanifa, Malik Ibn Anas# Muhammad al shafi 
and Ahmad Ibn Hanbal(780-855), the founders of the four 
Madhabs among sunni8# faced at the hands of the rulers of 
their time. The political opposition to the rulers came from 
orthodox sufis, 
Sufism which institutionalized into different orders 
(tariqa) took their definite form from the ninth century 
onwards. Although most of the founders of the orders represen-
ted the orthodox views but in later development the particular 
sufi teachers assimilated alien practices within the practices 
of those tariqa. For instance the oldest order of sufism is 
Qadiriya order founded by Abd-al-Qadir al-Gilani(b/1077). 
In its early phases it essentially represented the orthodox 
view but in later develqpment his personality over shadowed 
the personality of Prophet in the conception of Sufis and the 
third spiritual descendant of this order Shams al-Din introduced 
music into sufi practices. The introduction of music and 
dancing and chantfing of spiritual formulas while remained 
great attraction to the peasant illiterate folks, Islam was 
77. Ibn Taymiyya, Siyasa Sharia, Trans, H, Laoust, 1948, 
Bairut, P, 172, 
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never introduced to the new people in its original form. The 
ne\^  people converted to Islam by these orders identified 
78 
Islam with the practices of these particular orders 
The symbolic unity of Muslims never to be achieved 
again, was brolcen by the sacking of Baghdad by Mangols in 
1258. In the days of despair and political instability much 
of the Islamic discussions were carried out by the sufis. 
SufisiB which was vehraently attacked by the orthodox ulamas 
got its recognition by the work of great Islamic thinker of 
all times Abu Hamid al-Ghazali(d,IIII), Al-Ghazali himself 
an orthodox Sufi# brought the law, morality and Theology 
together which were taking their own course in the Islamic 
intellectual tradition. His balancing, while brought the 
style of individual devotion under shariah law, simultaneously 
sharia law got the theological and spiritual content which it 
had lost during its development. Orthodox version of Islam in 
the process, accaiwnodated many sufistic conceptions. 
On the political horizon, some of the great Empires 
were taking their shape culjninating into the foundation of 
Muslim empires in India, the ottanans in Turkey and safavids 
in Iran, while these Empires took their birth in t.ose areas, 
Islam was already introduced to the masses by the sufi saints. 
As the glory, these Empires achieved. Islamic intellectualism 
again revived. The days of humiliation and demoralization 
78, For a detail account of Sufism see Reynold A, Nicholson, 
1963, The Mystics of Islam, London, Routledge and Kegan 
Paiil. 
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were over* Muslim's search for Ideal again took new forros. 
The masses who were Introduced the sufistlc version o£ Islam, 
encountered the oirthodox and some times fundamental version of 
Islam. Through religious teachings and education, inter-
action of Greater and Little tradition of Islam started. Many 
sufi scholars refozmed the sufi teachings on the orthodox 
lines. Through systematic efforts» the deviated and distorted 
versions were Islamized. This religious and cultural activity 
remained in its full bloom till the political power was 
stirong* 
Throughout this historical develoj^nent of Muslim 
caraminity ve have observed that Islam entered into any region 
either by conquests# seizing the political power of the region 
or by the teachings of Arab traders and sufi saints. In the 
former case« Islam was introduced as the 'Faith* which was 
the source of new ethic and morality giving the down-trodden 
and impoverished people of Arabia a new dynamism resulting in 
their political supermacy. The new faith accompanied by the 
political dominance became the source of inspiration to the 
locals for the conversion. The local coxiverts, along with tl^ie 
bearers of Islamic message shared the similar experience of 
gradual religious and political developments. The religious 
scholars in the great political upheavals developed and 
enlarged the religious perspective and established the orthodox 
tradition which gave a definite and defined Ideal Islamic 
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practices. On the other hand the Arab traders and sufi saints 
travelled far and wide and propagated the Islamic teachings 
into the alien lands. The people who converted to Islao by 
then gradually e3q)erienced the true message of Islam, initially 
when the number of the converts remained small, deprived of 
any politico-econcwaic power, they were not been able to 
influence their surroundings. Rather the surrounding local 
environn^nt moulded them. Islam remained for them as personel 
faith. As their number grew and they were aule to doninate 
politically either by seizing the political power of the 
locality, as happened within the Prophet's time, or by external 
Muslim conquest in those lands, as it happened in latter 
developments, they were able to translate their personal faith 
into social forms by patterning society according to their own 
point of views largely derived from the religion itself, in 
later develogffBents, with the political dominance, the society 
as a whole came into contact with the orthodox tradition. The 
political stability resulted into the econcxnic prosperity 
which made than able to cultivate their religion ana the 
culture. With the spread of religious education, the search 
for the Ideal pattern increased. The political order reflected 
the state of health of Muslim society. As ths political po^er 
started declining, it has been attribx^ed to the devionce of 
the society from the Ideal Islaraic norms and px'actices. Hence 
a return to the fundamental version of Islam was advocated more 
7D 
vigorously, on the other hand the rapid eaqpanslons while 
brought economic affluence, the size of the Muslim cocnmunity 
also grew rapidly resulting into the greater degree of internal 
differentiation of the society- VJhile unprevileged voiced for 
the observance of Islamic egalitarianiam, the previleged 
perpetuated the inequality negating the very essence of 
Islamic faith. The social tensions and discrimination took 
the religious tone. Religion itself became the battle ground. 
The religious debate carried out in tlje diverse political, 
economic and social circumstances grew into historically 
cumulative tradition represented by the orthodoxy v/hich 
Muslim mistooK as representing the Islamic faith as such. 
Hence in this v/ay the historical tradition of religion became 
confused vrith the original Islamic faith. Most often the need 
for the fundamental version were stressed. The fundamental 
version interpreted by reformist religious scholars, v;ith the 
passage of time itself became traditionalised. 
The Indian Experieticet 
Islam was introduced in the Indian sub-continent by 
the Arab traders, who had their trade connections with India 
since the pre-Islamic times. Pull fledged introduction begun 
by the conquest of MuhanHnad bin Qasim in 712 A.D. But the 
spread of Islam was limited beyond the Sind river .nnd in scroe 
coastal to%ras. with the invasion of Mahmud Ghaznavi in 1000 
A,D, it started penetrating into the northern and central 
76 
I n d i a . Though t i l l t he time of Ghaznavi, the o r i g i n a l in^ulse 
of Is lamic message, as t he ea r ly Arabs used t o carry v/ith there 
t o t h e coxiquered lands , were l o s t . But t he p o l i t i c a l dominance 
smoothered the way and made i t easy for the beare rs of the 
Is lamic message t o carry out t h e i r work. By the time sufism 
was taking i t s d i s t i n c t shape in t he Is lamic hear t l ands . 
Hence, the prime beare rs of t h e Is lamic message in India were 
t he wandering s u f i s . What they did f i r s t , "was to find poin ts 
t o contact and soc ia l ro les xrithin t he nosU corr4.riunity. They 
shared t h e i r knowledge of r e l i g i o u s e:<perience v;ith man of 
o ther s p i r i t u a l t r a d i t i o n s . They helped p r o p i t i a t e the super-
na tu ra l forces which hemmed in and elv/ays seemed t o threa ten 
t h e l i v e s of ccaianon fo lk . They i n t e rp re t ed dreams, brought 
r a i n , healed the s i ck and made the barren f e r t i l e , Tliey 
mediated between r u l e r s and ru led , na t ives end newcorcers, 
weak and s t r o n g . In f ac t , by acconirr.odating theirtcelvtis t o local 
needs and customs chey gradual ly b u i l t a pos i t i on from which 
they might draw people i n t o an Is lamic mil ieu and sla^/ly 
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educate them in Is lamic beimviour " . 
The spread of Islam in India i s c r e d i t t o t he suf i 
o r d e r s . Vie know by var ious accounts t h a t when Muhairanad Ghori 
defeated P r i t h v i Raj in 1192, t he raost venerated Sufi s a i n t 
of I n d i a , Kh^vaje Muein al-Din C h i s t i a t Ajmer, followed him. 
79. Robinson, F r a n c i s , 1983, "Islam and Muslim Society in 
South Asia" , Contr ibut ions t c Indian sociology ( n . s . ) 
17, 2 : P . 192. 
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This incidence itself tells the story. Before the establish-
ment of Muslim Empire in India, Sufis already converted a 
sizeable number of locals to Islam. But esseni^ially, they 
were not Islamized, rather they had much of their old practices 
retained, with the establishment of Muslim Empire, the orthodox 
tradition came into contact with the converted local Muslims. 
As stated earlier, the campramise brounbt by el-Ghazali 
between sxifism and orthodoxy while lifted the face of sufisra, 
orthodoxy within itself acconcnodated much of the sufistic 
conceptions. Moreover, the religious tradition and the dialogue 
was carried out much by the sufis who themselves had splited 
into the groups of reformists repz^sentinc; the orthodox tradi-
tions in Sufi mould and the syncretistic and heterodoxes. 
Sufism carried with than these points of views into India. A 
lend ridden with animistic devices, snperstitiovs beliefs and 
conceptions, found syncretistic mode of sufisra much appealing. 
"Magic has always been part of sufism in India. Sufi masters 
tised magic to eomb.-3t the forces of evil and dar>-jnes£". And 
"A strong, almost blind, belief in the miractilous permeated 
society. The learned and the pcwerful were not. Immune. Karamat 
(grace, miracle) was proof that the Sufi SheiWi had attained 
the status attribvited to him ". Thus grev a vast body of 
folk-beliefs around the various Sufi salrjts, &nd their shrines 
became a place of blessing for tne people* In tn<s Sufi concep-
tion the wox-ld is polarised into two realms of the^eeXL-Snd 
80, Ahnjed, Akbar S, 1988, pp. cit PP, 96-iyr,*^  
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unseen. The 8u£i saints are the kings of hidden and unseen 
world and are responsible for the restoration of the order in 
the visible and seen world. In i^ his sense« the folk belief 
developed a notion of parallel power of sufis alongwith the 
rulers and the sufis assumed the title of 'Shah'(King). 
Another speifcial feature which characterized the Indian sufism 
was the development of sufi literature, poetry and music. The 
religious relativism introduced by Ibn alvArabi in thirteenth 
century, was a big boost, for the intrusion of such syncre-
tistic elements into sufisra. Under the influence of feunous 
Persian Sufi poet Jlal-al-Din Rumi(d. 1273 A.D.) this religious 
relativism got much popularity and all the Turko-persian 
traditions influenced the Indian tradition. Thus developed 
a peculiar Indian poetic tradition at the tombs of sufl*s 
called 'saraa' sung by qawals. Many deaths have been reported 
by the ecstasy aroused at the 'sama* organized at the annual 
festivals at various shrines of the sufi saints. The organi-
zation of these festivals, in most cases, matched with the 
Hindu, Christian or local festivals. The responsibility to 
arrange these festivals rested with a family who claimed to 
be the spiritual successors of the saint. These offerings in 
terras of kind or cash by the pilgrims on the occasion of 
festivals brought much econcsnic gains to the family and 
sometimes deadly feuds have occured among two claiming 
families for descendency. 
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With the p o l i t i c a l esqpansion of the Muslim Empire, aiuch 
of the Indian t e r i t o ry was brought under Muslim ru l e . The 
mil i tary routes# which was a lso the main t rade routes, deve-
loped towns a t s t ra teg ic p laces . The economic success brought 
by the p o l i t i c a l eaqpansion encourage the social mobility and 
the town became more l i v i l y where Muslims were able to develop 
a culture and society on t h e i r own. The local converts who 
were a t the mercy of the local surroundings and held Islam as 
a matter of pr ivate and personal side of l i f e , for the f i r s t 
time s tar ted t o experience Islam as a fa i th t o be expressed 
socially* The towns became the rel igious and cul tural centres 
of Muslims. The mobility of society brought the orthodox and 
syc re t i s t i c heterodox t rad i t ions together, influencing the 
course of each other. The orthodox trying t o Islamiase the 
heterodox, under the Hindu dominant majority themselves 
compromised on many frelets. The ru le r s , on the other hand, 
never t r i e d t o take the application of shariah in to society 
in t h e i r own hands. Simultaneously they encouraged the 
orthodox and su f i s t i c t r ad i t ions a l ike , in return gaining 
the support of both. While orthodox ulama's were contented 
with the imitation of the 'shariah* and 'Fiqh' as i t were 
given to them, i t were the orthodox sufis who, in real sense 
developed and imparted the Islamic teachings. The major sufi 
orders act ive in India were the Chis t i s , Qadriya, Suhrawardiya, 
Naqshbandiya and others , while the Chis t i s ' encouraged the 
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syncretistlc and heterodox practices and got wider acceptance 
among illiterate folks# it were the Naqshbandiya which pro-
duced scwue of the eminent scholars of Islam influencing the 
entire thinking of the Muslim world till date. 
Displaying the similar historical developmental pattern, 
as we have noticed earlier* court of the Muslim rulers deve-
Ipped a code of conduct, (this time more Persianized) called 
the 'Adab* to bridge the gap between the shariah demand and 
the varying demands of daily life. Though this 'Adab' was in 
consonance with the Islamic values* most often the 'Adeib' 
ctoserved by the ruling elite was in violation to tne Islamic 
teachings. But the general Muslim mass under the guidance of 
Ulama, developed the common cultural value which while responded 
to the adaptationist demand to the local conditions, ultimately 
derievea its essence from the orthodox teachings. In this way 
"adab can be seen pragmatically as a way of esqpressing and 
indexing a hierarchy of social relations within the consnunity". 
And this "hierarchy rests on a concept of centre with those 
closer to the centre perceived as morally and/or socially 
superior* Thus# the peasant or tribesman who professes Islam 
but is ignorant of even the most basic tenets is not called 
an infidel(Kafir) by the leaders and more educated members of 
the Muslim conununity. Singly *be-adab', he is a Muslim brother 
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nonetheless ". This attitude reflected the first theological 
81. Ewing, Katherine P.(ed) 1988, c^, cit P* 8. 
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question about the definition of being a 'Muslim*, vie have 
noticed earlier that the consensus developed in the early 
years about not calling anyone a 'kafir' unless he himself 
does not declears about his not believing in Islam itself. 
Moreover, the conception of 'Adab' was elaborated in day-to-
day affairs "expressed in the relationship between khalis 
(pure) and rozHOMirra bolchal (everyday speech), pure speech 
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originally being Arabic, the language of the Quran "• 
Similarly the geneological connections with the Prophet became 
a criterion of being 'Ashraf*(noble family). 
The ambiguity which was at the heart of Islamic Ideal 
and Practice was tolerated until the Muslim Political order 
was strong enough to face the internal or external challenges. 
But in case of any internal or external crisis or the clearcut 
violation of Islamic values by the rulers themselves, Muslims 
through out the history reacted positively and set themselves 
out to identify, locate and redefine the boundary of Muslim 
conmiunity and its Ideal and the normative practices. In other 
words they set out to rediscover the Islamic message as such. 
Though this process marks the entire history of Muslims but 
in India, the alarming situation for Muslims frc»n their 
religious point of view came when Alcbar the Great Mughal 
Emperor proclaimed a new religion called Din-e-Ilahi, which 
was an attempt to synthesize the all major religious tradi-
tions i.e. Islam, Christianity and Hinduism. This syncretistic 
o2. Ibid P. 8. 
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religion was proclaimed by Akbar as State religion, which not 
only Muslims but Hindus as well# reacted against it. 
AWoar's regime marks the high noon of Muslim political 
power in India. The flourishing and prospering India under 
the Muslim rules attracted the religious scholars from every 
part of the world. India became the seat of high Islamic 
learnings. In the face of high Islamic tradition, which India 
was representing in the Muslim world, A}d>ar*8 new state 
religion put the ularoa and sufi teachers alike in great 
embracing situation. Moreover, the ruling Muslim minority 
over the vast Hindu majority and the 'vincontrolled latitudi-
narianism* of popular sufism, encouraged the rise of the new 
movements of syncratistic nature lite 'Bhakti* mov«nent. 
Sixteenth century while saw the proclaimation of a new syncre-
tistic state religion, it also experienced the movements led 
by the great Bhakti leaders like Kabir and Nanak. These 
syneretistic tendencies switched the bell of alarm in the 
religious circles and the major opposition to these currents 
came from within the sufism. Shaykh Ahmad Sirhindi(d.l625) was 
a practising sufi of Naqshbandi Order. He realized the extent 
to which the syneretistic elements have Invaded the Islamic 
faith and the negative role played by sufism itself in promo-
ting such tendencies. He, in the tradition of al-Ghazali, 
reformed the sufism by criticising first the 'monism' of Ibn 
al-Arabi which was the theoretical foundation of the 'Sufi 
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relativism*• "In his doctrine, Sirhindi replaced the meta-
physical monism of Ibn al-Arabi vdth an ethical dualism, 
while in practice a strong ^nphasis was placed on the sharla 
values, reinforced through sufi techniques, Sufisra, far frcjsa 
being rejected, therefore, was given a new life and new 
direction ••••* observes Prof, Paalur Rahman • The new revi-
val of Islamic teaching Initiated by Sirhindi spread through 
the length and breadth of the Muslim world by the Kaqsh-
bandiyyah sufis* As Voll raniarlcs, "The Naqshbandiyyah spread 
f rwn India to the eastern mediterranean world in the seven-
•teenth and eighteenth centuries, aiKi it carried with it scaoe 
of the fxindamentalist tone associated with the Indian Naqsh-
64 bandiyah revival "• The chief propagator of this ideal in 
those region was Murad al-Bukhari( 1640-1720) who was a student 
of Sirhindi's son. Taj al-Dtn ibn Zakariya(d.l640) who propa-
gated in Macca, was 'a fellow student with Sirhindi under 
Muhammad Baqi billah'. we have historical evidences that 
Sirhindi wrote letters to his disciples and students who were 
imparting the Islamic teachings in the length and breadth of 
India to follow specific line of actions. 
The political stability, economic prosperity and 
social mobility encouraged the ulamas and sufis to carry out 
their work with great vitality and in turn their message and 
teachings reached into the distant lands. The movements through 
83. Ralaaan, Pazlur, 1979, qp. cit P. 203. 
84, Voll, John CSbert, X9B2, op. cit P, 46. 
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the trade routes and the pilgrimage to Mecca and Madina provi-
ded another opportunity of inter-action among religious 
scholars. "During tba hajj or pilgrimage, Muslims from all 
parts of the Islamic world gather. Scholars often stay for 
relatively long periods, teaching and studying and some 
settle permanently. As a results# the Harroayn is a key point 
in the international exchange of Islamic ideas and Inspira-
tions^^". 
The teachings of Sirhindi while got a popular appeal 
in India and in the entire Muslim world as well, it also 
developed into a revivalist movements of neo-sufism. Moreover 
it also marked a religious opposition to the rulers who promo-
ted ttie syneretism in Islam. The orthodox and formal tradition 
was always in opposition to the heterodox and syneretistic 
traditions. This ireligious qpposition surfaced again, as it 
happend in the classical Muslim period, on the political fronts, 
The orthodoxy triumphed when Aurangaeb eraerged victorious over 
Dara Shukoh who represented the syneretistic style in the 
tradition of Akbar. Akbar S* Alanad thus ctoserves, •through the 
rise and fall of dynasties, the uncertainties of esqpanding 
empires, there were saints and scholars, princes and paupers-
some of whom we met in these pages •«— who lived according to 
the ideal. An in the midst of imperial developments which were 
a deviation from the Islamic ideal • dynastic principle, the 
85. Ibdi. p. 56. 
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opuiaiice of the court • — their exarnple was reminder to the 
rulers and an inspiration for the population, some tiraes 
persecuted — — Sheikh Sirhindi jailed by one Mughal emperor, 
Sarmad decapitated on the orders of another - soraetinies 
honoured - Salira Chishti by yet another - they demonstrated 
86 the possibility of living by the Ideal "• 
After Aurangzeb, Muslim political power in India 
rapidly declined. As we have stated earlier, the state of 
political order is an index to the social health for Muslims. 
The decline of the Muslim power was attributed to tne devia-
tion of the Muslim society from its Ideal pattern, Muslims 
had deserted the straight path. Restatement of Islam by going 
back to Quran, and sunnah was sought and much of scholastic 
superstructure built up during the historical development 
process was rejected, shah Wall Allah al-ODihlavi< 1702-1762) 
was the main figure in this interpretation of Islam who 
sought to provide the intellectual and doctrinal unity of 
Islam. In his writings, he relied upon all the four Madhabs 
of the Sunni traditions and since then the attitude of Muslims 
to give allegience to any single school and rejecting all 
others, changed. The differences were aneeded out. Shah wall 
Allah's importance lies in the fact that "On the one nand, 
his carrer was a high point in the evolution of Islam that 
had been set in motion by the rise of the Moghuls and the 
86. Ahmed, Akbar S., 1988, op, cit P. 59. 
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emergence of Saqshbandlyyah revivalism, and on the other hand, 
his work provided the foundation for virtually every major 
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Muslim movement in India since that time ". Though a contem-
porary of Ibn Abd-al-Wahhab(1703-1767) waliallah's revivalisai 
was eaaentially coloured with the sufiam. His teachings spread 
into the other parts of Muslim world by his students and the 
Nagshbandiya sufis* 
with the waning out of the Muslim power in India, 
Indian Muslims were relegated to a position never experienced 
before. Not only Indian Muslims, but the entix-e Muslim world 
was threatened by the rising western imperialism who were 
colonializing and subjugating most of the Muslim lands. 
Ninteenth century Muslim world, along with India, saw rise 
of a number of reformist movements which in some cases took 
the form of a jihad movement like 'Mujahidin Movement' of 
Syyed Ahmad of Rai Bareli in India. "During tliis period Usman 
Dan Fodio, Ummar Tal Al Haji and Muhaxtanad Atoiad, tiie Mahdi, 
organized Islamic states In different parts of Africa? Imam 
Shamyl did likewise in the Caucasus, and Sayyed Ahinad in 
Peshawar; and the Akhund laid the foundations for one in 
88 
Swat •* And "in men with economic, social and political 
grievances were swep into campaigns to create a new Islamic 
order in which they hoped, often after a mallenarian fashion, 
that a just order would rule the land xn which they lived. 
87. Voll, John cdaert, 1982, op. cit P. 64. 
S3v Atimsd^  Akbar S. 1988, op. cit P. 32. 
87 
Many such movements were violent jlhada(holy wars): some were 
peaceful. They all had the effect of spreaaing Islamic know-
lecige and bringing about a wider observance of Islamic law. 
The result of many have been 4elt right down to tne present ". 
The reformlet movenent carried by Sayyid Ahmad Interras 
of jihad was carried out after him by his student Mir Nithar 
Ali (1782-1 31) in Bengal where he led a peasant revolt and 
was killed. Another in^ortant revivalist moveraent in Bengal 
was Paraidi moveraent led by Haji Sariat Allah (1764-1840) and 
his son Dudu Miyan(1819-1862)• These raovements were carried 
out to ride Islam of Hindu practices, on the other hand ulamas 
took an active role in first independence war of 1857 under 
the leadership of Imdad Allah (1615-1899). 
The teachings of Jamal al-Din Afghani(1839-97) the 
first Muslim modernist who sensed the superiority of West in 
its philosophy, rationality and science* influenced maiiy 
contemporary Muslim scholars. While in Egypt Muhananad Abduh 
(1845-1905) took the challenges of western modernity, in India 
it was responded by sir Sayyid Ahmad Klian (1817-1898). sir 
Sayyid responded to the adaptationist need of the society, 
advocated for the application of ratiotiality and reason in 
the matters of religion. He initiated the Muslim modernism in 
India by establishing the first moaem educational institution 
for Muslims of India which is now Aligarh Muslim University. 
P5. Robinson, Francis, 1983, op. cit P. 194. 
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The Aligarh mcsvenent helped in spreading t h e maiem secular 
education among Muslims. 
S i r Syyed's r a t i o n a l a t t i t u d e towards education and 
r e l i g i o n v;as not much acceptable t o t h e Orthodox Ulamas and 
90 GO they e s t ab l i shed t h e Is lamic school a t Deoband in 1867. 
on t h e o ther hand, though responding t o t he orthodox t r a d i -
t i o n but with scanewhat moderate point of vievj Nadwet al-ulama 
a t Lt;ckno%i^  was es tab l i shed* 
Loosing the p o l i t i c a l pov;er a t the hands of B r i t i s h , 
Indian Muslims became worst v ic t im of t he p o l i t i c a l chaos 
adversely a f f ec t ing t he socio-econanic s t r u c t u r e of Muslim 
s o c i e t y . India was no longer an a t t r a c t i o n for t a l e n t s frc«n 
the o ther p a r t s of the Muslijn world, Muslim e l i t e s l o s t iT:s 
p o l i t i c a l and economic s t a t u s . Muslim masses iiad yet t o 
recover frotn t h e s tupor medieval backwardness had forced on 
t h«n . For Muslims, India represented a world qu i t e d i f fe ren t 
what they had experienced before - "a world where Muslim 
c u l t u r e end power went hand in hand, comes t o be dondnated 
by a o i l t u r e in p a r t western in p a r t s ecu la r , and in i»art 
Hindu^ •'•'•. 
Ulamas s e t out t o guide t he community in day-to-day 
a f f a i r s by again def ining shar iah in ccsnmon languages of the 
masses and the per iod saw a ntamber of such v,'orks produced by 
90 . see Barbara D, Metcal f 'a (1982) ' I s l amic Revivel in 
B r i t i s n Ind ia i Deoband, 1860-19C0', Pr incetons Princeton 
Univers i ty P r e s s . 
9 1 . Robinson, F ranc i s , 1983, op. c i t P . 196. 
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th«» which was made accessable to the masses through the 
introduction of modem printing presses. Now ccMnmoners and 
elites sharing the similar grievances interacted with each 
other on those dimensions of life which defined them as being 
Muslims. As Freitag observes "Despite the class gulf, there 
were a number of occasions and contexts in which Muslims 
would cooperate, significantly, these occasions were pre-
eminantly those occurring in public spaces or arenas—on the 
city's streets and lanes or within its mosque and id-gahs 
(enclosed public grounds used for sacrifices and other id 
observances). Moreover, through perceptions of the signifi-
cant issues within Indo-Xslamic culture were not identical 
across the class divide, they overlap. Perceptions came to 
be es^ressed by a shared vocabulary emphasizing syinbols such 
as the mosque, prayer, and the Quran, and were frequently 
expressed through the snerging Urdu literature (both poetry 
and newly shaped newspaper Journalism). That these ysymbols 
could be shared, even by those widely differing notions of 
how they should be used, provided an affective way to imply 
the existence of a single identity for groups who might 
92 
d i sagree on subs tan t ive i s sues " . 
P o l i t i c a l p r o t e s t , s o c i o - r e l i g i o u s reforms ca r r i ed 
through t h e media of urdu poetry and journalism reached t o 
t h e wider masses . I q b a l ' s poe t ry and p o l i t i c a l movenaents l i k e 
92 . P r e i t a g , Sandria B. 1988. "Ambiguous Publ ic Arenas and 
Coherent Personal P r a c t i c e ! Kanpur Muslims 1913-1931". 
In jElatherine p . Ewing ed . op . c i t P . 145. 
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that of *khil«fat' reached to the Indian Muslim masses resi-
ding in the rcoaotest comers never like before• The age saw 
93 greater vitality in the actvity of Indian Muslims . With the 
introduction of western education, new modem educated Muslim 
elite emerged to lead the Muslims. Long awaited political 
freedoia was achieved but half hearted• After the partition 
of India in 1947, the Indian Muslims were put in the same 
situation as after the i«volt of 1857, There were humiliation 
and demoralization all around, leaving deep scare upon the 
socio-psychological condition of Indian Muslims. Long contact 
with Hinduis- as rulers and subjects - and with the Britishers 
and influence of modem western ideologies has created many 
social changes in the institutional values and structure of 
society. Under the political dominance of otner community the 
rigidity in the identification and location of boundaries have 
became more and more intense. Syneretistic elements have 
invaded with more vigour to the very structure of Muslim 
society. Muslim's inwardly oriention has resulted into its 
isolation from the rest of the world. They have become more 
sensitive towards outside interference, responding variably 
to the rising new situation and harsh realities of life. 
Moreover the revivalist movements initiated in pre-i«dependent 
India, with the passage of tis^, have developed into different 
distinct schools of throught, most of them mutually hostile 
and intolerant towards each other. The petty groupism and 
93. see Aziz Atoaad*s (1964) Studies in Islamic Culture in the 
Indian Environment, Oxfordi clarendon Press. 
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sectarianism have devided Muslin»s into many different sects 
and Jaraaats giving rise to a gradual growth of hypocratic 
leadership with vested individualized interests, exploiting 
the coranninity in general. The segmentation and isolation of 
the cottBnunity has paved the way for the penetration of alien 
values and customs, soiaetime deliberately borrowed to draw 
rigidly the sectarian boundaries. 
The need of adaptation to the new situation have been 
responded popularly by accommodating the local pattern in the 
Islamic melieu and the correcting mechanism was provided by 
orthodox conservatives and finally equiliberated by Funda-
mentalism. Now at the level of Greater tradition, the need of 
adaptation is responded by the modem and seculars* At the 
popular level it is local customary pattern which is in the 
conflict with the *tradionalism* of orthodoxy while at tne 
higher literate tradition it is again the latter which is 
confronting with the modernism and secularism. The relational 
bonds relating the individual to society, nature and super-
natural, never returned into its perfect balance rather it is, 
as it was, swinging from one extreme to the another. The 
adaptationist and readjustment demand coming from the external 
environment in the form of absorbtion of local customary 
syneretistic elements, or the assimilation of western and 
modem values, have been responded variably by Muslim society 
throughout the history. Lying at the heart of this historical 
response is a distinct style of interaction between the 
syncretism, orthodox Conservatism and fundamentalism. "Islam 
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disintegrating in one place reviving in another, fading here, 
growing theres but Islam always a factor, a force providing 
94 the dynamics to society "• 
Indian Muslims alongwith their coreligionists elsewhere, 
individually and collectively, share this historical e:[Q>erience. 
This historical consciousness have strong bearing upon the 
Individual personality and society of Muslims everywhere, 
though the individual pexrsonal experience ar^ different local 
need can give this ccmsciousness different forms making them 
distinct from each other. But there are much more in conan<»i 
to share in these local diversities. At the root of variations 
lie some exteiesml factors like politico-economic situations, 
the size of the ccnaminity, local environment in which society 
is placed^ and the level of religious and secular education 
in society and the degree of social mobility. Moreover the 
search for Ideal is everywhere in every age and in every 
locality. Perception of the Ideal and the intensity for the 
striving may vary depending upon the above stated factors. 
But for Muslims there is a sharing of historical consciousness 
— a unity within the local diversities. They view the world 
through the fliter of the history. To quote Akbar S, Ahmad, 
in Islamic history "we discover a rhythm, a flux and reflux, 
a rise and fall, peaks and troughs, in Muslim society attemp-
ting to live by the Islamic ideal. Islamic history may be 
94. Ahmed, Akbar S. 1988. op. cit P. 31. 
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interpreted as an attanpt to live up to and by the seventh 
century Muslim ideal* So whereas Muslim dynasties or empires 
rise and fall# never to aaaerge again, the ideal is constently 
renewed by groups and individuals in different places and in 
different times. The farther the ideal, the greater tt« ten-
sion in society. Muslims would interpret success in worldly 
endeavours as a sign of divine approval **• 
All agree on a common point of referencet Islam; 
though knew, their practices are not in consonance with. 
This diversity of the practices, all of them know, is not a 
normative rather a deviance. Pragmatic necessity and worldly 
ten^tation and ignorance are causing such deviances, but 
they hope, Allah the most gracious, the mercifil, out of His 
Bounty will forgive. They live by such hopes. 
95. Ahmed, Akbar S. 1988, op. cit P. 31. 
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THE LITERATURE » A REVIEW 
Studies on Muslim societies are by and large not a new 
phenomena. The encounter of the west with the Muslim community 
had initiated such studies and earlier the content and orien-
tation of those studies were largely coloured by the types of 
westezxt experiences. Hence those studies were a response to 
the western colonial esq^ ansicmisro in the form of traval accounts 
like Burckhardt's (1829) account of Bedouin custanary practi-
2 
ces* Lane's (1859) account of customs and manners of the 
3 
people of Cairo, Hurgronje's (1931) report on Meccans and 
4 
westermarck's (1926) study of the ritual and religion of 
Moroccan Muslims. Another form of study was the reports of 
5 
various colonial settlement officers on the customary prac-
tices of various Muslim tribes of their colonies, while these 
studies are the major source of informations, the initiation 
of a full scale sociological and anthropological studies of 
the Muslim societies and the new dimension which they took, 
is a post independence phenomenon of the Muslim world. But the 
studies on the Muslims of India, even after independence is 
almost a neglected field. This negligence has been felt enor-
mously by the sociologists and social anthropologists working 
1. Burckhardt, J.L. 1829. Travels in Arabia, London; Henery 
Colbuxn. 
2. Lane, Edward William. 1871. An accoiint of the manners and 
Customs of Egyptians. 5th ed. 2 Vols. London; John Murray. 
3. Hurgronje, c. Snouck. 1931. Mekka in the latter part of the 
nineteenth century. Trans. J.H. Monahan. Leiden, E.J. Brill. 
4. Westezmarck, Edward. 1926. Ritual and Belief in Morocco. 
2 Vols, London; MacMillan & Co. 
5. See for example the District Gazettes of British India 
pxiblished by Civil & Military Gezette Press. 
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on the Indian Muslims. Imtiaz Ahmad observes about the contem-
porary sociological tradition in India as "It is, however, one 
of the characteristic of the discipline today that it has 
tended to emphasise the study of Hindus and their religious 
tradition; the study of non-Hindus and of their traditions has 
been sadly neglected by both Indians and foreigners ".So 
"both the quantiim and range of sociological information on 
7 
Muslims in India continue to remain Scanty •*. 
The general intellectual climate and the sociological 
tradition of the post independent India was a response to the 
political vision of a modem India. As the bulk of the Indian 
population was residing in rural areas, a transformation from 
the traditionalism to the modernity demanded an understanding 
of the dimensions of the rural life and hence a n\iraber of 
village studies were carried out in the early years of the 
8 
post independence • The focus of those studies were largely 
on the caste system — the crux of the traditional Hindu style 
of living — determining the entire course of political 
economic and social activities of rural India. These studies 
6. Ahmad, Imtiaz, 1972. "For a Sociology of India", Contribu-
tions to Indian Sociology (n.s.) 4» P-172. 
7. Ahmad, Imtiaz ed, 1976• Family, Kinship and Marriage among 
Muslims in India, New Delhi, Manohar, P. 16. 
8. see for example, (i) M.N, Srlnivas ed, 1955. India's villages, 
Caloitta, West Bengal Government Press. 
(ii) S.C. Dube, 1955, Indian villages, London; Routledge 
and Kegan Paul, 
(iii) McKin Marriott, 1955, Village India, University of 
Chicago Press. 
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were largely restricted to the Hindu ccxraminities and Muslims 
or other minorities as fringes of Indian society* it was 
believed, in due course will succumb to the dictates of the 
broader cultural policies and in the process will be assimila-
ted in the major currents. Though some of the studies were 
carried out cm the Indian Muslims like Gupta (1956), D' 
Souza^^ (1955), Misra^^ (1964) Guha^2(1965), Dube^ "^  (1969) 
Veede-de-Steurs^* (1969), Aggarwal^^ (1971), Ku^ty^^ (1972), 
and others but the number of such studies remained handful, 
Imtiaz Ahmad and his contributors can largely be credited for 
collecting a rich %thnographic data on Indian Muslims from 
various region of India. The four volumes on 'case and social 
stratification' (1973)^^. Family Marriage and kinship (1976) "'•^  
9, Gupta, Raghuraj, 1956. "Caste Ranking and Inter-Caste Rela-
tions among the Muslims of a village in North-west U.p,". 
Eastern Anthrx)i30logist, lOi PP. 30-42. 
10. D'souza, Victor 8. 1955. The Navayats of Kanaras A study in 
Cultuare Contact, Dharwar; Kannada Research Institute. 
11. Misra, S.C. 1964. Muslim Coininunities in Gujarat, Bcanbay; 
Asia Publishing House. 
12. Guha, Uina. 1965. "Caste aiRong Rural Bengali Muslims". Man 
in India, 45« PP 167-69. 
13. Dube, Leela. 1969. Matriliny and Islam, Delhi; University of 
Saugar Monographs in Sociology and Social Anthropology, No.l. 
National Publishing Mouse. 
14. Veede-de-Steurs, Cora. 1969. Pardai A Study of North Indian 
Muslim Women, New York; Humanities Press. 
15. Aggcrwal, Partap C. 1971, Caste, Religion and PowerlAn Indian 
Case study. New Delhi; Shri Ram Centre for Industrial Relatione 
16. Kutty, A.R, 1972. Marriage and Kinship in an Island society, 
Delhi; University of Eaugar Monographs in Sociology and 
Social Anthropology No.2,National Publishing House. 
17. Ahmad, Imtiaz, Ed. 1973. Caste and Social Stratification 
among iiusliras in India, (2nd ed, 1978) Nev? Delhi; Manohar. 
18. Ahmad, Imtiaz. ed. 1976. Family, Kinship and Marriage among 
Muslims in India, New Delhi, Manohar. 
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Ritual and Religion (1981) and 'Modernization and Social 
change'^° (1963) among Muslims in India still lies at the heart 
of the studies on Indian Muslims. The major interest of these 
sociological inquiries were the eaqjloration of the influence 
of the dominant Hindu environment on the Indian Muslim 
societies. 
Before proceeding further, Partap C. Aggarwal's (1971) 
21 
study "Caste, Religion and povieri An Indian case study •• 
deserves attention. Though he has also contributed to the two 
earlier volumes edited by Ahmad but the data on which his 
papers were based already appeared befored. Agarwal studied a 
village in Mewat region. Meo society was in general, the least 
Islaraized, more localized, responding more to the local Hindu 
custanary practices than to Ideal Islamic norms. They were 
totally assimilated within, hard to be differentiated from, 
the dominant Hindu environment. But in post independent India, 
the Meo Muslims were gradually adopting the Islamic norms and 
life ways rather than being more rapidly assimilated into the 
majority currents became the major stimulus for his study. And 
he goes on to narrate those fateful events, those untold 
stories, which were already in motion on the Indian political 
horizion and the great sufferings which it brough to the Meos, 
19. Ahmad, Iratiaz. ed, 1981. Ritual and Religion among Muslims 
in India. New Delhi, Manohar. 
20. Ahmad, Imtiaz. ed, 1983, Modernization and Social Change 
among Miisllms in India, New Delhi, Manohar. 
2i. isggarwal, Partap C. 1971, op. cit. 
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which they never had e3q>erienced before. Violence, torture, 
death, conversion and e3q)lusion of the Meos were carried out 
under the nose of the capital of modem secular India, 
Aggarv;al»s field of study 'Chavandi Kalan* a small 
village in the Alwar District of Rajasthan was a society 
composed of serai-literate people majority of them being 
Muslims, were placed in isolation from the currents of the 
external world, sharing along with their Hindu and Sikh 
neighbours a culture and tradition of local land-scape. The 
society v/as ideally suited for an ethnographer. Aggar./al in 
a genuine syrapathetic attempt, tries to disccver tne 'ethno-
genesis* of the Meos, In his Historical narration of Meos as 
tney developed into a distinct ethnic group, he unconsciously 
perhaps, subscribes to the Geertzian conception of the modes 
of Islaiaization, as slov^ ? though painful or not but steady, 
time dimension as more decisive. He observes "It is evident 
that tJie Khanzadas constituted a distinct group among the 
Meos, However, the fact that they were converted to Islam in 
tne fifteenth century does not imply that all the Meos were 
converted also at that time. On the contrary, greater Islami-
zation of the Khanzadas in contrast v/ith other Meos would 
indicate that all the Meos were not ccvarted to Islam at the 
22 
same tiras as the Khanzadas ", Moreover, the political cons-
ciousness education and economy, as we can conclude from nis 
22, Ibid p. 38-35. 
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his analysis# has greater effect on the degree of Islamization. 
Aggarwal in his lucid illustration shows that Meos in 
general, having badly performed in these fields, were ladden 
with the syncretistic elements inserting from the local land-
scape and are perfectly fitted into the caste system and the 
elaborate Jajmani arrangements of the village. Their social 
life also correspond more to the local customary patterns. It 
is caaly the religious sphere where, though earlier they adhered 
more to the local versions, now they are consciously and slowly 
tilting towards the Islamic norms. They are gradually discarding 
the old practices which they identify as borrowed from the local, 
Hindu practices. Th<xigh much of the saint worships, magic and 
conception of omen and ill spirits are retained. Some of them 
participate in Hindu festivals but they 'are criticised by 
their more Islamized caste fellow'. Hence in this sense the 
local practices are not at completely ease with the more 
Islamized versions, whatever the versions of Islarnization may 
be. Rather there appear a distinking—. they are at odds, if 
not in conflict with. He attributes these changes to the 
exposure to the external world, through the Government policies 
and changing socio-economic scenes and political circumstances 
brought up in the early years of post-independent India which 
compelled them to identify themselves as being Muslims. More-
over the effect of Tablighi movement on the process of Islami-
]00 
zatlam and a loss In their numerical strength resulting into 
their loss of dominant position are yet another factor. 
Lastly despite Aggarwal's brilliant partrayl of the 
field experiences, his powerful narrative accounts and analysis, 
he also suffers from the same casualty which has remained a 
basic iTandicap of sociologists and Social anthropologists 
studying Muslim societies* particularly Indians — a lack of 
proper understanding of Islam itself. Taking this view in 
consideration, it is not much surprising that his understanding 
of Islam as religion and faith r^oains limited to the Von 
Grunebaum's accounts of 'Mohammadan Festivals". This lack of 
proper tuaderstanding has led him to rely more on native's 
point of view than its original form, in which Mullah, Maulvi 
and Hafiz represent a hierarchy in Islamic learnings, Id«al-
Azha, popularly called Baqr-Id appears as 'Bakr-Id' or 'goat-
Id* and Shabe-Barat becomes a term 'term derived from Arabic', 
rather than Persian. It is not to say that he should not ha^e 
taken into account the 'native's view* rather when defining 
these terms and context he should have defined it correctly. 
According to Pastner, "any attempt to understand the bases of 
behavior in Islamic societies must necessarily look beyond 
"text" to "context" and must balance portrayals of ideal world-
views — whether they are propounded as adab, irewaj, or 
islamiya — with detailed observation of how life is actually 
101 
liveia^ "^ *. Moreover, "both informant's statements and textual 
exegeses must be regarded by an outsider observer with a 
24 
measuace of healthy skepticism "• 
The debate over the gap between Ideal Islamic norms 
and Muslims practices is not new. But the contradiction 
which exists between the Ideational and pragmatic within the 
Muslim Society of India has assumed in recent years a new 
diiMinsion creating a theoretical controversy and has almost 
infused an environment of academic polemic. Charles Lindholm 
notes that "Among the debaters it has been recognised by all 
that there are many versions of Islamic practice and beliefs; 
the controversy is how to define these forms within an 
Indian context. At the centre of the debate are three Volumes 
edited by Ahmad (1976, 1978, 1981 )*"^". Imtiaz Ahmad and many 
of his contributors take the stand of 'Functionalist adaptive 
arguments 'favouring either the analysis of basic structural 
forms, or functional adaption of traits'. Their stand has 
been contended by the essentialist stand taken by Robinson 
(1983), and Carroll^^ (1983). Taking this 'essentialist 
23. Pastner, Stephen L. 1988. "Sardar, Hakom, Pir: Leadership 
Patterns among the Pakistani Baluch", In Katherine p. 
Ewing ed. shariat and Ambiguity in South Asian Islam, 
Delhi, OxfordUBniversity Press, p. 177-178. 
24. Ibid p. 178. 
25. Lindholm, Charles. 1988. "Caste in Islam and the prc^lem 
of deviant systemss a critique of recent theory". Contri-
butions to Indian Sociology (n.s.) 20> Ij p. 61. 
26. Rc*>inson, Francis. 1983. "Islam and Muslim Society in 
South Asia", Contributions to Indian Sociology (n.s.) 
llf 2» PP. 185-203. 
27. Carroll, Lucy. 1983. "The Muslim family in Indiai Law, 
Custom, and empirical research". Contributions to Indian 
Sociology (n.s.) lit 2» PP 205-222. 
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nromative* s tand Metcalf »s (1984) Volume on the place of 29 
aciab In South Asian Islam and Ewing's (1988) ' s h a r i a t and 
Andaiguity In south Asian Is lam' a r e a l s o addressed t o the 
30 
similar th«ne. Das (1984) takes interpretive and constru-
ctionist stand sharing the Geertzian conceptions. We will 
analyse in detail what these different stands taken by them, 
are all about, 
VJhiie Alaaad has rendered an admirable jcda of collecting 
a sizeable etlmographic date on Indian Muslims# he has also 
developed his oim conception of Islam in Indian enviromront 
from the conclusicai which he draws from these datas. In his 
conception, Islam appears to be of pluralistic in nature. 
This is not a unique stand of Ahmad rather there aire many 
Scholars who hold the similar view. Altbar S. Ahmad coraentlng 
on these pluralistic conception of Islam observes, "Confronted 
by the wide range and diversity of Muslim Societies, the 
present generation of writers, suggests their Categorization 
thus Moroccan Islam (Dale Eickelroan 1976) Pakistani Islam, 
Malay Islam and so on. One is bound to conclude that there 
is not one Islam but many Islams' (Edward Mortimer, Faith 
aad powers the politics of Islam, 1982)• But the Categori-
28, Metcalf, Barbara Daly, ed. 1984. Moral Conduct and 
Authority: The Place of Adab in South Asian Islam, 
Berkeley; University of California Press. 
2©. Swing, Katharine P, ed. 1988, Shariat and Ambiguity in 
South Asian Islam, Delhi; Oxford University Press. 
30. Das, Veena, 1984, "For a folk-theology and theological 
anthropology of Islam*, Contributions to Indian Sociology 
(n.s.) 18, 2; PP 293-300, 
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zation is not new* It is at least as old as European coloni-
zation* for instance, Indian Islam, by Murray Titus (1930). 
This is the easy way out. And it not only simplifies grossly, 
31 it also distorts. It is no answer . Irotiaz Ahmad takes one 
step further and along with smith he doutots the veiry concep-
tion and meaning of Islam itself. 
Ahmad's conception about Islam beccanes more distinct 
when he sees the pluralism of Islam as '*one ultimate and 
formal, derived from the Islamic texts; the other proximate 
32 
and local, validated by custcan " not a general phenomena of 
Muslim societies but a \inique and distinctive feature of India. 
Indian version of Islam in his opinion is an adaptive response 
to the Hindu environment by retaining "the local cultural 
traditions but adapt them to own requirements and needs by 
33 putting an Islamic content into them ", If this would not 
have been the case the cost would had been Islam's own rejec-
tion. The textual norms and contextual observance or orthodox 
and orthpprax and heterodox and heteroprax traditions are 
living harmoniously and are completely at ease. The absence 
of contradiction between these Ideal and practice is by and 
large a unique Indian phenomenon in the sense that it has 
existed in past and are observable at present and will persist 
31. Ahmed, AWaar S. 1988. Discovering Islam: Making Sense of 
Muslim History and Society, London; Routledge and Kegan 
Paul, p. 4-5. 
32. AlTOjad, Imtiaz. 1981, op, cit P. 15. 
33. Ibid P-15. 
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in future too* According to Robinson, "Ahmad can discover no 
dynamic situation in which a high Islamic tradition is steadily 
eating into local custom-centred traditions. Hor, for that 
matter, dees he discover one in which custom-centred tradi-
tions are edging into the territory of a high islamic tradi-
34 tion. He would rather talk of Co-existence ". 
so strong is his conviction of pluralism within Islamic 
faith that through-out his four Volumes, which also marks his 
own stoJbsequent develojHnent or better say, gradual unfolding 
of his conceptions, he has entered into the polemic with the 
specialists of one or another disciplines. Sometimes he argues 
with the Sociologists and social anthropologists or Islamicists: 
35 
all those who hold 'stereotype ', 'unimaginative*, 'book 
view* of Islam in which it appears monolithic, fixed and 
rigid. On the other hand the process of Islamization as 
unilinear developmental process in which a gradual move from 
syncretistic and custcsnary practices of Muslims towards Ideal 
36 
forttis as proposed and viewed by Aziz Ahmad and Clifford 
37 Geertz , does not se^ns to him applicable in Indian context. 
Because in his pezxzeption, "Islamization has not always been 
34. Robinson, Francis. 1983. op. cit P. 187. 
35. For the stereotype conception about Islam and Muslims, 
which the sociologists hold and their enquires perpetuate 
showing biasness of their attitude, Ahmad Criticiaed 
(a) Yogendra Singh's (1973). "Modernization of Indian 
Traditions", New Delhi, Thompson Press, (b) Shushila Jains's 
"Muslims and Modernization: A Study of Their Changing Role 
Structure and Norms in an Urban Setting", 1986, Rawat 
publications, Jaipur, and (c) Shibani Roy, 1979,'Changing 
Status of Muslim Wcxoen in North India" Delhi, D.K.Publications 
36. Ahonad, Aziz, 1969. An Intellectual history of Islam in India, 
Bdinburgj university of Edinburg Press. 
37. Geertz, Califford, 1965. Mo-emization in a Muslim Socletyj 
the indonasian case In R.N. Bellah, ed.. Religion and 
Progress in modesm Asia, New York. The Free press. 
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found to result in the spread of orthodox Islamic beliefs and 
practices ". Though relying more on syncronic mode of analy-
sis # he gives importance only to the contemporary practices, 
but time to time manipulates the history when it suits him 
best* 
For instance consider Ahmad's analysis of Social 
stratification among Indian Muslims. He holds the structural 
view of Caste in which certain structural properties are 
abstrac±ed and compared with ather Societies, He views those 
structural properties of Caste as endogamy hierarchy, occupa-
tional specialization and ideology. On the basis of datas 
provided by his contributors, he found all the three structural 
features operative among the Indian Muslims, but the ideolo-
gical justification of Caste was found to be non existant. 
But in any way it resembles the Caste like features and is a 
result of direct influence of Hinduism. Moreover, "the Muslim 
Social stratification elsewhere does not approximate even 
39 
remotely to the Indian model ".In this context Ahmad view's 
Caste as a unique coherent and all - enccsnpassing phenomenon 
justified by Hindu Ideology; a stand taken by symbolic Schools. 
Again Alimad express the possibility of "some elements within 
Islam itself which supports such distinctions'*. To explozre 
this possibility he relied totally on Levy's 'Social structure 
38, Ahmad, Imtiaz, 1981. op. cit P. 11. 
39. Ahmad, Imtiaz. 1976. op. cit P. 15. 
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Of Islam' which remains till his second Volxune the only 
reference on Islam. In the process of ejqjloration he came 
across with yet another fact — "if Caste among the Muslims 
owed itself entirely to Hindu influence, then the Islamization 
of Muslim groups over the centuries should have resulted in 
the slow and gradual elimination of Caste principles and 
ideology. However, such evidence as is available suggests 
that Islamization serves rather than weaken or eliminate Caste 
40 
distinctions ••• He found the ideology of rank and distinction 
in the Prophet's sayings and an important foundation of law of 
the three out of four Schools of Islaraic laws. And he safely 
concludes that, "Caste among the Muslims in India owes itself 
directly to Hindu influences, but it has been reinforced by 
the justification offered for the idea of birth and descent 
41 
as criteria of status in Islamic law ••. 
The dichotomy in Ahmad's stand on the defination of 
•Caste* itself and further justification which he seeks from 
the in-built system of justification of such rankings by 
Islam and yet his insistence on the pattern of Social Strati-
fication among Indian Muslims as unique Hindu influence gives 
a confusing Picture. 
Though many Sociologists and anthropoligists studying 
Muslim Societies other than Indian, have also found, on the 
40. Ibid p. 13. 
41, Ibid p. 15. 
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basis of structural similarities, the presence of Caste like 
features among Muslims. The concept of purity and pollution, 
the very basis of Caste system, has never been found among 
Muslims of Indian s\ib-continent either by Ahmad's contribu-
tors or by Barth^ ff study of 'Swat pathans' or Pherson's 
44 
Study of Marrl Baluch or Gaborieau's study of Bangle-nnakers 
45 46 
of Nepai. Instead English and Bujra found the conception 
of pollution obf<erved by the Muslims in their studies of Kirman 
in Iran and in South Yeman. Lindholro contending Ahmad's stand 
asserts that "This hierarchy of rank may be a 'trait* adapted 
47 to India, but derived from middle East by cultural diffusion ", 
Now we should look at Ahmad's statement 'Islamization 
serves rather than weaken or eliminate Caste distinction* and 
re-view his own collection of ethnographic data and see whether 
it suggest so or anything else too, 
48 
Hasan Ali studying Muslim Societies of iiindpidi, a 
rural setting and IJt-ki an Urban settlement, found Caste like 
42. Barth, F# 1960. "The Systeatn of Social Stratification in 
Swatr North Pakistan", In E. Leach, ed. Aspects of Caste 
in South India, Ceylon, and North-west Pakistan, Cambridge: 
Cambridge University Press. 
43. Pherson, Robert, 1956. The Social Organization of the 
Marri Baluch, New Yorki Wenner-Gren Foundation. 
44. Gaborieau, M. 1978, "Aspects of the lineage among the 
Muslim bangle-Makers of Nepal". Contributions to Indian 
Sociology (n.s.) 12J PP. 155-172. 
45. English, P. 1966, City and Village in Iran, Madison; 
University of Wisconsin Press, 
46. Bujra, A. 1971, The Politics of Stratification, Oxford; 
Oxford university Press. 
47. Lindholm, Charles. 1988. op, cit P. 69. 
48. Ali, Hasan, 1978, "Elements of Caste among the Muslims in 
a District in Southern Bihar" In. Imtiaz Ahmad, ed, op, cit 
PP. 19-39. 
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features operative. He remarks "The Hindu notion of inherent 
and permanent uncleanliness is foreign to Islam". But in 
practice certain rules regarding intercommensal distance are 
found to be maintained by ethnic groups of a higher status 
49 in relation to certain lower ones "• This commensal distance 
is observed with Bhangis# who pursue an unclean occupation 
and hence it has nothing to do with ritual pollution. He 
observes# "In village, however* owing to the absence of 
Bhangis# no such ccstunensal discrimination was noticed during 
50 
commensal feasts ".On the other nand he says "Muslims tend 
to classify the community into ethnic groups consisting of 
51 three broad hierarchical bloclcs- high, middle and low ". 
This hierarchical ranking is largely determined by local 
factors like descent, traditional occupation, education, 
wealth numerical strength and dDservance of Pardah. While 
observance of Pardah is directly related to one's, economic 
consition. "A closer look" he observes" reveals that a 
stricter observance of the rules of the Shariat as also Pardah 
is positively correlated not only to ethnic groups of higher 
status but also to higher classes Irrespective of their 
49. Ibid P. 27. 
50. Ibid P. 27. 
51. Ibid p. 30. 
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ethnic background. This is generally true both in the village 
52 
and in the city ". 
All's these observations gives a clear picture that 
what he is taking about is neither a Caste like nor a total 
class distinctions. In Barth's terminology Muslims have their 
own 'status summation' though influenced by local environment 
but simultaneously determined more by Islamic values. Moreover, 
the interplay of group size* economic position, education and 
observance of Islamic norms are more obvious factors in deter-
mining ther form and nature o£ Society. Islarai3ation takes 
its course with all these factors in fore front. On the other 
hand Muslims do not see themselves an integral and inseperable 
part of the locality. Rather- "At the regional level, the 
Muslims visualize themselves as small local unit i-elated to 
53 
a larger pan-Islamic world ", remarks All. 
54 D'Souza studying Moplahs found a notion of hierarchy 
among than in form of three different sections distinguishable 
from each other. They are largely separate endogamous units. 
He does not give any clear picture of the interplay of those 
factors which we have noted earlier but there are sawe hints 
which we can take into considerations. The order of inter-
ethnic hierarchy among Moplahs are Thangal, Arabis and Malbaris, 
52 . Ib id P . 27. 
5 3 . Ib id P . 37. 
54 . D'Souza, Vic tor S. 1978. " s t a t u s Groups among the Moplans 
en the South-west Coast of I n d i a " , I n . Imtiaz Ahmad, ed. 
op. c i t . I P . 41-56. 
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He notes that the higher status of Thangals are mainly spiri-
tual and the "Social difference among the Malbaris are based 
upon more tangible considerations like wealth, occupation, 
55 family connection and so on "• Moreover, the hypergamous 
marriages as criterion of Social status are motivated by sane 
other considerations too. He notes that "The higher section 
among the Malbaris may give their girls in marriage to the 
Thangals or Arabis not merely because of ti eir higher status 
but only if the bridegroom comes of a rich and well-connected 
55 
family *•..• Though he has not mentioned the econcrnic, educa-
tional positions and observance of Islamic norms by the groups 
in general* If he had taken these things into his account he 
must have found a positive relationship. He remarks about the 
conversion of the Moplahs and their keeping old practices, 
"Although the connecting bond of Islam created a new sense 
of fellow feeling among all Moplahs, it has not eliminated 
57 the old differences ". If we take into consideration 
58 Stephen F. Dale's account of the reform mov«nents of Moplahs 
in 19th and early 20th centuries, an elimination of the old 
differences and a move towards Islamic homogenization can be 
noticed. D'Souza has not ta3cen into account those changes 
which may have been going on there. 
55. Ibid P. 55. 
56* Ibid P. 55. 
57. Ibid p. 42. 
58. Dale, Stephen P. 1980, Islamic Society on the South Asian 
frontier; the Mappilas of Malabar 1498-1922, Oxford? 
Clarendon Press. 
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59 Leela Dube in her study of Muslim Societies in 
L.akshadweep Islands found a system of Social segregation in 
terms of three segmented groups of 'Koyas* "Malurais" and 
"Melacheris" placed in an order of hierarchy. They are 
separate endogamous groups but hypergamy is pevalent among 
the status neighbours. Koyas traditionally monopolized the 
economic resources which gave them access to the political 
power and hence they also nearly monopolized the religion 
itself. She observes that though Islam made accessable to all 
its adherents its scriptures and "on the Islands, children 
are required to complete one reading of the Koran in Arabic ". 
Koyas monopolized all religious positions like Kazi, Chief 
priest (one wonder whether the term priest can be applied 
either to Islam or Muslims?) of Juma Mosque. She also observes 
that "The actual choice of a Kazi was made, however, on the 
basis of his religious learning ". While Dube has not taken 
into her account, this factor can be attributed to the pre-
eminant status of Koyas who also showed the more proximity 
with the Islamic norms than the other groups. Their compara-
tively more tiltation towards Islamic Ideal along with 
politico-economic power might have made them accessable to 
the Islamic education resulting into their pre-eminent status 
59. Dube, Leela. 1978. "Caste Analogues among the Laccadive 
(Lakshadweep) Muslims" In Imtiaz Ahmad ed. op. cit 
PP 57-95. 
60. Ibid P. 75. 
61. Ibid P. 76. 
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not only in religious but also in secular spheres too. 
Dube intelligently analysed the changing econcxnic and 
political situations of the Islands resulting into the chan-
ging pattern of Muslim Societies* These changes have manifes-
ted itself more on the religious fronts. The emancipation of 
the Muslinus in general front the Koya's monopoly can be achieved 
through breaking their monopolies on the religion itself. It 
did not truned into the rejection of religion itself, as some 
Social Scientists might have predicted, rather there seems 
to be a tendency of reform. The right perception of Islam by 
one single individual of considerable influence can influence 
the entire course of the happenings. Dube narrating the 
protest movement of Melacheris in 1950 against the religious 
disabilities enforced upon them by Koyas, writes, "The two 
Kavaratti Thangals or Sheikhs who owned these mosques were 
supposed to be against Caste distinctions and, when approached 
agreed to each to some Melacheri young men. During Ramadan 
these young men, who were trained by them, forcibly took the 
daffs (tambourines) from the hands of the Koyas and joined 
the rathib. The Koyas were extremely angry with the Melacheris 
for going against the established custom. They lodged a 
protest with the Thangal, who refused to allow any such dist-
inction which, according to him, were against the principles 
of their religion. The Koyas split up: some joined the 
Melacheris for rathib; others established two separate mosque 
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for the purpose^^". Bube's account gives a picture of conflict 
between custcanary patterns and Ideal Islamic norms. Moreover, 
It also means that customary practices in time of internal 
tension beccames a device to perpetuate the status quo of the 
upper groups. On the other hand the lower groups of Muslims 
eatress their grievances in terms of Islamic Idioms* which 
unlik other ideological connotations* also have an appeal of 
equal strength for the upper groups. The spliting of Koyas 
into two factions imply this thing that at least scxne of 
them were unable to resist the appeal of Islamic egalita-
rianism. The changing econanic apportunities, education and 
exposure to outer world is changing the scene of the Islands. 
The old boundries are cnainbling down. 
63 A.K. Momin search's more vigorously* the presence 
of Caste among Muslims of Bhiwandi* a township in Maharashtra. 
Since the community under his study is not placed in isolation 
rather very much experiencing the diverse currents of Islami-
zation* modernization along with local influence and is just 
few miles away frcsn Bombay. The field situation demands a 
broader spectrum to deal with the pattern of Social strati-
fication. He asserts •*one of the serious limitations of 
studies of Castes among Indian Muslims is that they ignore 
the dimension of Change which has given rise to new patterns 
62. Ibid p. 85. 
63. Momin, A.K. 1978. "Muslim Caste in an Industrial Township 
of Maharashtra"* In Imtiaa Ahmad ed, op, cit PP. 117-140. 
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and configurations". And he suggests that "the Ashraf - Ajlaf 
dischotomization of Indian Muslim society is no longer raean-
64 ingful in the context of change ". 
The Kokni Muslims are the old status groups and are 
themselves differentiated on the basis of family lineage, 
occupation and so on, into three distinct endogaroous units. 
The upper group observes Purdah and are more Islamized than 
the others* The Islamization process began during Khilafat 
movement resulting into not only Islamizing of the life 
patterns but also spread of Urdu, the language considered to 
be representing more Islamic values and Muslim ethos among 
65 them, than their own local dialect . Moreover they took to 
the modem education earlier than the other groups. They are 
also now leading towards powerloom industries which were 
looked down by than earlier as a profession of Julahas(weavers). 
Mamin beradri of Bhiwindi traditionally pursued this profe-
ssion. The diverse currents of Islamization, industrialization 
and spread of modem education has resulted into a change in 
the attitude of the higher groups particularly 'with regard 
to giving their girls in marriage to supposedly low Caste 
group". Also a gradual evaporation of old custcxnary practices 
largely derived from the local Hindu environment is taking 
place. 
64. Ibid P. 139. 
65. on Urdu as language of Islamic faith and religion in India, 
see (i) E.I.J. Rosenthal, 1965. Islam in the Modem 
National State, Cambridge/ Cambridge University Press, 
(ii) W.C. Smith, 1957, Islam in Modem History, New York; 
Metor Books, (iii) David Lelyveld, 1988. "Eloquence and 
Authority in Urdui Poetry, Oratory, and Film", In Katherine 
P. Ewing. ed, Shariat and Ambiguity in South Asian Islam, 
Delhi, Oxford University Press, PP. 98-113. 
115 
Mattison Mines has contributed to the all four Volumes 
edited by Ahmad, His study is focused on the Tamil Muslims of 
Pallavaram, a small twon in Tamil Nadu, His ccanplete study 
"Muslim Merchants: The econcxnic behavior of An Indian Muslim 
Community^^" was already published in 1972. The study focuses 
on the broader attitudes inherent in the ethos of Islam which 
has stimulated Muslim Tamil to translate their religious 
impulse into econcsnic activity. This t ransformation of 
religious ethic into economic pursuite.bas resulted into their 
betterment of economic position. He does not shows the degree 
of assimilation rather his focus is on the divergence between 
Hindus and Muslims, He also shows the favourable social 
conditions which has fascilitated the development of econanic 
etho^ of Muslims stoning directly from their religion. Though 
they share a culture of the locality along with their Hindu 
neighbours but also makes themselves distinguishable as 
Muslims. One of those distinguishable dimension of Muslim's 
attitude and behiaviour is their stress on 'equilitarianism". 
Mines remarJcs, "Equalitarianism is a strongly-held value 
among Muslims in Pallavaram and it forms an important part of 
the universalistic outlook which characterizes the orientation 
67 
of Muslims ••, And "Muslims constantly experience expressions 
of Islam's universalistic orientation, which perceives all 
66. Mines, Mattison, 1972, Muslim Merchants: The Economic 
behaviour of an Indian Muslim CcwHnunity, New Delhi; 
Sri Ram Centre for Industrial Relations and Human Resources 
67. Ibid P. 94. 
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believers as equal. This ideology is one of the first thinas 
Muslim learn. They are taught it at house; they learn it 
attending the Jumah Namaz (main Friday prayer)/ and they study 
68 
about it at the madrassah (Islamic School) ". 
Through the religious personalities and their movements 
from North India to the Pallavarara town and the activity of 
various reform movements like Tablighi and Jamat-e-Islami has 
strong influence in eaqjosing them to the various currents 
from the outside world. Though the wealth, education and 
political power of a person is important factor in his status 
attainment but the degiree of Islamization of his own life 
and family is the determinant factor in the lagitiraization 
of his status. This process of status attainment is well 
illustrated in case of Kaneef*s family status attainment'' , 
He observes "The two aspects of Muslim identity-religious 
identity and personal prestige and status —-- are not mutually 
70 
exclusive "• "Typically* he remarks "the vj'ealthier a man 
becomes, the harder he strives to establish an identity as 
71 
an orthodox Muslim ". And "they cannot achieve status as a 
T? Muslim among Muslims except by pursuing their own standards ". 
68. Ibid P, 95. 
69. Mines, Mattison, 1983. "Kin centres and Ethnicity among 
Muslim Tarailians", In Imtiaz Ahmad ed. Modernization and 
Social Change Among Muslims in India, New Delhi; Manohar 
PP. 102-103. 
70. Mines, Mattison. 1981. "Islamization and Muslim Ethnicity 
in South India" In. Imtiaz Ahmad, ed. Ritual and Religion 
among Muslims in India, New Delhi; Manohar, P. 80. 
71. Ibid p. 80. 
72. Ibid p. 81. 
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The Tautiil Muslims of pallavaram have organized them-
selves into Kin centres — the place of origin of the Mechants. 
Occassionaly they visit the villages to observe ceremonies 
and festivals. The change in context changes their behaviours. 
The orthodox forms are liquidated by the local customary 
patterns. But also "the Muslim Tamils iiave brought back to 
73 their villages an Urban awareness of class ". Moreover Mines 
observes, "The world-view of Muslim Tamil residing in villages 
is similar to the universalistic outlook of the Pallavaram 
merchants. Vvhile they do not as often encounter Muslims frcm 
different areas of India, they do acquire an equalitarion 
universalistic ideology in rauch the same way as the urban 
Muslims does. The village Muslim's Islamic education, practices 
of Cocanensalisro, and his occasional contacts with nev/spapers 
and Muslims frcxn other areas all contribute to a world view 
'I A. 
which is outwardly oriented •. Mine's these observations 
implies that while Tamil Muslims share a culture of their 
locality, simultaneously they try to be identified by their 
Pan-Islamic attachments and commitments. Moreover, econonic 
betterment and education along with Islamic proximity in their 
behaviors are determinant factors in their status evaluation. 
Simultaneously the Social mobility and the exposure to the 
other iBlamic currents has initiated a change and the intensity 
73. Mines, Mattison, 1983. op. cit P. 116, 
74. Mines, Mattison, 1972. op. cit P. 96. 
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Of these currents are not restricted to the Urban areas rather 
it is felt almost everywhere even in the remote villages. 
•7c 
M.K.A, Siddiqui studied the Muslim Society of Calcutta. 
The total inter-ethnic interactional pattern resemble much iik 
like Caste organization. He perceives the dichotomy of Ideal 
and practice where two different sets of values operate. He 
also views some secular spheres where, in his opinion, Sharlah 
has not been able to provide the specific code of conduct. 
This ambiguity in the Sliariat itself has resulted into the 
diverse customary practices. For instance the justification 
of endogamy is provided by arguing that "it is with in permi-
ssive range of Islamic egalitarianism to contract inter-ethnic 
marriages but desisting from such a practice and forming a 
such group for the purpose of marriage and Kinship is not 
forbidden either. It is, however, clear that though the letter 
of the Shariat is not get grossly violated, the same cannot be 
said of the spirit, particularly in the sphere of the struc-
76 tural organization ". This point, brought in focus by 
Siddique, is an important one but unfortunately he has nothing 
to say about the changes which is talcing place in the Urban 
environment of Calcutta and the changing Socio-econcKnic and 
political scene along with the spread of education in the 
Muslim Societies. 
75, Siddiqui, M.K.A. 1978. "Caste among the Muslims of Calcutta", 
In Imtiaz Aranad, ed, op, cit PP 243-267, 
76. .i^fe i i i ^ - ."-
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Ran jit K. Bhattacharya'' in his good illustration 
shows an interplay of economic position and observance of 
Islamic norms? subsequently derived from them are the criteria 
of status. Studying the rural Bengali Muslims who are deeply 
immersed into their local environment sharing a culture much 
resen±>ling their Hindu neighbours, Bhattacharya observes a 
similarity vjith the Caste system in tfeeir jiatterns of Social 
organiziation. But the absence of an Islamic justification for 
such social arrangements put Muslims into a dilema. "^o my 
mind" he observes# "inequalities in Social status of different 
Muslim ethnic groups in contrast to their conscious Islamic 
model of an egalitarian Society, make than mentaly insecure. 
They try to overccane this mental dilema caused by the sharp 
contrast between their ideology and their practices by rethin-
king the undeniable Social fact of status inequality in terms 
of suitable idioms that can successfully be related to their 
78 traditions ". Like Siddiqi'i he also draws our attention 
to\ ards the false justification — though Muslims know to a 
certain degree what Islam d®nands and their practices are not 
in accordance with those demands. 
On the other hand "wealth has a direct relationship 
V7ith tne differential position of an ethnic group in the 
79 hierarchy ". And "The most common ground on v/hich the Sayyads, 
77. Bhattacharya, Ranjit K. 1978. "The Concept and Ideology of 
CaiJte among the Muslims of Rural V^ est Bengal". In Iratiaz 
Ahraad, ed. op. cit PP. 269-289. 
78. Ibid p. 294. 
79. Ibid p. 296. 
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SheiWis, Pathana and Mughals deny equal status to shahs, 
Patnas and Moenins is the failure of the women of these ethnic 
80 groups to observe Purdah "• While "Ctoservance of Purdah 
81 depends on One's economic condition "• Though in the religious 
spheres the ineguility is not observed but as he notes that 
the secular dimensions have also influenced their behavicnirs 
in the religious domains* For instance he observed that the 
lower status groups though not objected to stand in front 
lines in mosques# they themselves avoid. Similarly a wrong 
performance of 'Khatib* in mosque was attributed by the higher 
groups, though in absence, because of his being from a lower 
82 group . 
In the Family, Marriage and Kinship among Muslims tn 
Do 
India " imtiaz Ahnvad again focuses our a t tent ion tcn^ards 
trie contradiction of Ideal and pract ices cimong Muslims of 
India , Here he begins with taking issne vjith the Sociologists 
and Social-Anthropologists who also in his opinion hold the 
view tliat Muslims Jo s t r i c t l y follow the Shariah' lavjs in 
t h e i r daily l i f e , which, in his opinion is nnfortunate. The 
debate aver Muslim Personal law have polarized Muslim Inte-
l lec tua ls in three d i s t inc t posit ions of "abolition" "reform" 
and "Preservation". In Ahmad's opinion ' the debate over the 
88. Ibid P. 294. 
81. Ibid p. 294. 
82. Ibid P. 297. 
83. Ahmad, Initiaz. ed. 1976, op, cit. 
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introduction of reform* have becctne 'redundant and futile* 
because ••the antagonists as well as the protagonists of 
64 
reform have based their argument on false premises •*• And 
these false premises are a result of non-availability of 
Sociological data on 'how far the written Islamic laws are 
observed* by Muslims. In his opinion 'if they are not 
practiced wedely* those parts of lav* ui^ .aer shoulc be reformed 
according to the needs of practices or it should be eliminated 
altogether. According to his •functional adaptive* approach 
he seems to has opinion that the Sociological data on the 
85 
Muslim practices should orient the course of law. Lucy Carroll 
has contended Ahmad on this issue, she argued that the cont-
roversy which seems to lie at the heart of contradiction 
observed in Law and practice of Indian Muslims is a false 
one. Because in her opinion the legalists and social Scientists 
are talking about different things. She observes, "The point 
to remember is that which impirical evidence may coinprcanise 
and ideal construct^ it does not affect the law in a similar 
way. Social Scientists, with the aid of ail the empirical 
evidence their discipline can muster, cannot of their own 
volition alter the law: this remains the prerogative of the 
86 Lagislature and the Courts ". 
8 4 . I b i d p . XIX. 
8 5 . Ca r ro i l l , Lucy. 1983. o p . c i t . 
86» I b i d p . 207. 
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The enormous variety in the religious practices and 
Social organization of Muslims in India has led "the actual 
patterns of the institutions among different Muslim Coiranunities 
in different parts of India and to exploring the relative 
impact of the Shariat and the local environment upon their 
87 Structure and functioning ", Though the onpirical data 
provided by the contributors of the Volume, shows an impact 
of local environment upon the customary traditions of Muslims 
but non of than have taJcen into account the Shariat law inf-
luencing the behaviour of Muslims. If sane one has tried to 
relate it» he has never bothered to indicate the School of 
Islamic law to which he is referring* This ill information 
about Shariah is furthered by the investigators reliance upon 
informants who are themselves unable to differentiate between 
the custom and law. Carroll exploring this theme concludes 
that "none of the contributors to the Volume under notice 
considered it necessary to devote any serious Socholarly 
attention to either classical Islamic law or to the law 
presently applicable to Muslims in India. With the exception 
of Victor D* souza# the most any of them moved in this direc-
tion was to Cite Reuben Levy's. 'The Social structure of 
Islam' — a work which it goes without saying, authoritative 
go 
in respect of n e i t h e r of t hese two areas " . 
87. Ahmad, I m t i a z . ed . 1976. op. c i t P . XVI, 
88. C a r r o l l , Lucy. 1983. op. c i t P . 221. 
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After overviewlng the ethnographic data provided by 
different contributors to the Voltime, Ahmad cc»nes across the 
Geertz's mode of Islamization as unilinear process of change 
ferhich seems to him unacceptable. Alongwith Islainization, he 
traces t.-A^ .nterplay of many other processes of change in 
the Muslim Societies of India. Moreover, "Islamization does 
not always result, as is implied in its unilinear conception" 
writes Ahmad, "in the wide spread acceptance of elements of 
the Shari'a. Quite often, it results in the displacement of 
one set of hetrodox practices by another set of practices 
89 
which are equally hetrodox "• And finally he concludes that 
"Par from promoting strict adherence to elenents of the 
Sharia, Islamization has allowed the different Muslim Coimiu-
nities in India to either lagitimize local costons and 
90 practices or to reconcile them with the Sharia ". 
To support his point of view Ahmad has relied upon the 
evidence provided by Ismail A. Laidoat's study of "Marriage 
91 
among the Sunni Surati Vohiras of South Gujarat "in which he 
has noted that there is a constant struggle between custom 
and religion among the Vohras. While one custcaoary practice 
like singing of 'Geets' by women on the occassion of marriages 
which were thought to be un-Islamic by the religious leaders 
89. Ahmad, Imtiaz, 1976. op, cit P. XXXI. 
90. Ibid P. XXXII. 
91. Larabat, Ismail A. 19768Marriage among the Sunni Vohras of 
south Gujarat" In Imtiaz Ahmad ed. Family, Kinship and 
Marriage among Muslims in India, New Delhi, Manohar. 
PP. 49-81. 
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was almost dropped farom the prac±.ice but on the other hand 
they were unable to provide a substitute for the 'loudspeakers 
that blare out the latest film hits'. It is imperative to 
look afresh on some of the studies of the Volume under dis-
cussion which has led Alanad to conclude with such proposi-
tions. AloncjWith Laiabat's study we will be reviewing Doranne 
Jacdbson°i study "The veil of virtues Purdah and the Muslim 
Family in the Bhppal Region of central India" and A.R. 
Saiyed's "purdah. Family structure and the Status of Wooan: 
A Note on a Deviant case" studyies by D' Souza, Aggarwal and 
Mines have already been discussed before. 
Lambat studied Sunni Surati Vohras of Guj^ arat who are 
scattered into 114 villages. "These villages are dominated by 
than Socially and econanlcally and also, to some extent, 
94 politically ", writes Lainbat. The Islamic educatin. Social 
mobility in form of migration to South Africa and East 
African countries and after 1950's to Great Britain is chan-
ging the scene of the villages making an impact on its Social 
organization and institutions. More specifically the impact 
of these developments are giving rise to the spread of educa-
tion. Though they res«nbled caste like or^ranizations at the 
92. Jacobson, Doranne, 1976. "The Veil of Virtue: Purdah and 
the Muslim Fmnily in the Bhc^al Region of Central India". 
In Imtiaz Ahmad ed. Family, Kinship and Marriage among 
Muslims in India, New Delhi; Manohar. PP.169-215. 
93. Saiyed. A.R-* 1976. Purdah, "Family Structure and the 
status of woman; A Note on a Deviant Case" In Iratiaz 
Ahmad ed. Family, Kinship and Marriage among Muslims 
in India, New Delhi, Manohar. PP. 239-296, 
94. Lambat. Ismail A. 1976. op. cit P. 52. 
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village level but they do not fit into the caste structure as 
in the case of Meos noted by Aggarwal, Moreover most of the 
intra-village differentiations were marked in terms of 
farailifes with different surnames. The ranking of those 
families were made on some external forces like economic 
position and level of Islamic education. Lambat writes, "It 
seems that the principle basis of Khandan rank are wealth 
and Islamic education and the possession of these elements 
95 
elevate some Khandans above the other ". The endog-, 
nature of the community is also influenced and differentiated 
on similar lines. Lambat observes# "It is indeed narrowed 
down to such an extent that when we speak of the group as 
being endogamous what is actually inqplied is that there are 
many small endogamous units within the endogamous frame work 
96 
of the entire group *. The rigidity of these endogamous 
groups are loosening as the people of lower groups, through 
their handsome remittance from abroad, are consequently 
aspiring for a higher position through the allience of 
marriages with the uppers. Though there are many rites and 
ceranonies bbserved at the time of Marriages which are 
analogous to the rites observed by middle class Hindus but 
there are efforts being made on the part of religious and 
95. Ibid p. 60, 
96. Ibid P. 58. 
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educated men to eliminate than* He obaerveB, "For sometimes* 
the Surati Vohras have been experiencing a struggle between 
custoro and religion and in recent years this struggle has 
picked up great momentum because of tlie increase in religious 
97 
education among members of this group ".He notes that some 
of the customs are being dropped out because of Islamization 
and spread of education but he predicts that others are likely 
to persist. 
Frcm all the above account of Lambat one can safely 
conclude that Sunni Surati Vohras like their Muslim Co-
religionists elsewhere in India are experiencing a process of 
Islamization by drc^ping sciae of the syncretistic elements 
from their practices. This process of change brought by the 
Islamization is based upon some external forces and there is 
a conscious conflict and tension between the local customary 
practices and the Ideal versions. Moreover the direction of 
the change is unilinear in the sense that it is a move tov/ards 
the realization of the possible extent, the Ideal patterns. 
Though this direction can be reversed or take a diffejrent 
course with the change in the material forces which ultimately 
will have a strong impact on the religious consciousness. But, 
as it is vissible. it will never lead towards a conscious 
adoption of un-Islamic hetrodox Practices at the expense of 
other. 
97. Ibid P. 80. 
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98 Jacobson studied a small village in Bhopal region. 
Though Hindus in this village were niimerically strong than 
the Muslims but the strong economic position of seme Muslims 
have changed the conqplexion. Rather than being assimilated 
into local Hindu fold they stood as distinct, dictating the 
Social organization on their own terms. A single person's 
economic affluence and political connections have almost 
positive impact upon the other community members* But since 
his perception of religion was more traditional than original 
it has totally different consequences for the generation to 
follow. The concept of Purdah which Jacobson has viewed in 
her field has forced her to deal v/ith the system of purdah 
as such in terms of functional perspective. 
As the prosperity remains located to single ethnic 
group of 'Pathans' they are considered to be superior than 
the others even Shaikhs who as are traditionally held, hold 
a position superior to that of 'Pathans*. The high status 
of Pathans has been elevated more by their observing of some 
of the Islamic norms and some traditional ways which are 
thought to be Islamic. The other groups lack in this sphere 
too and hence they are looked down by the uppers as 'low 
99 quality Musalmans . Though Pathans are endogamous and value 
the purity of blood but the scene is changing with the change 
98, Jacdason, Doranne. 1976. pp. cit. 
99. Ibid p. 178. 
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in the attitude brought by the education. They observe Islamic 
norms in matter of marriage, divorce and inheritence but all 
these are done because the tradition d®nands. The observance 
of purdah in the upper and lower status groups proceeds in 
opposite ways as Jacobson observes, "High status Patiian 
girls begin to wear burkas before they are married, while 
the low status Muslim girls usually receive their first 
Burkas at their weddings, and wear the veil for the first 
100 time as they depart for their conjugal hone ". The function 
of purdah, as Jacobson perceives, is an imitation of higher 
status group by the lowers while higher groups observe because* 
since Muslim Marriage laws restricts few persons as possible 
marriage partners and chances of involvement of the higher 
group Muslim girls are high in choosing some Socially in-
appropriate partners. The Pardah system prohibit them from 
such mefetings • Since it restricts such meetings the option 
of parents to choose a male tram within the family are more 
easy ensuring further for the higher groups to keep their 
property within the fold of the family. While she perceives 
a change in the attitude tcnvards Purdah and subsequently its 
observances are neglected by the w^ canen outside their locality. 
Jacobson has a right perception as far as she has tried 
to portray the ideas, conceptions and practices of her infor-
mants who were the top status family C3f tlte village. The 
100. Ibid P. 195-196. 
101. Ibid P. 206. 
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behaviour of Latif l^ ian arid Birjis Jahan, as she has focused 
largely upon them* are more determined and conditioned by 
the economic considerations. They and their family are just 
striving to keep themselves in the circle of Muslim elites. 
while their all efforts are in this direction the religious 
education or consciousness is negligible among them. Moreover 
they, for fear of discrimination^ try to hide their identity 
as Muslims. Jacd&son's understanding of Purdah is based on 
the perception of her field respondants. Any how her attitude 
are positive towards the understanding of problan and are 
largely unbiased. 
102 
cai the other hand A.R. Saiyed's study begins ith 
biasness and is full of prejudices when dealing with Islam 
and traditional practices of Muslims. Limited in his under-
standing of Islam, he begins with his comment on the negli-
gence on the part of all the major religions and particularly 
Islam, towards their proper interest in the position of 
woman. These negligences are due to the confused picture of 
the position of woman in all the world religions he argues. 
He explores this confusion in Islam in the Prophet's Hadith. 
Then he goes on a major on slaught on the conception of 
Purdah; its disfunctional nature for the Society and as a 
bone for woman. He narrates the field situation located in 
Ratnagiri District of Maharashtra where 'communal harmony 
102. Saiyed, A.R. 1976. op. cit. 
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and security has given the Muslims a sense of confidence in 
th«nselves. "This confidence, in its turn, has prevented an 
excessive concern for Islamization, and the efforts of the 
various Muslim fundamentalist groups have not met with any 
103 
rasnarkable success in this region ". In a sense of relief 
he notes that this rejection of fundamentalist conception 
of Islam by them have also lead to the rejection of Purdah 
system which has become a major source of their economic 
success* The Muslims residing there are Kokni Muslims and the 
upper groups who traces their descent from Arabs are called 
Janmatis* They are largely people of low income groups living 
in the gulf countries remitting their earnings and their 
women lookafter the all economic activity in their absence. 
The women of the other groups like Dakkhni*s observes Purdah 
and so they are economically backwards. Subsequently he noted 
that Jamaatis do not care for or incline 'to secure respec-
tability in the orthodox Islamic frame work by resorting to 
seclusion; indeed, these Jamaatis have resisted Islainization 
efforts of fundamentalist groups*. Moreover he observes with 
great pain that women in purdah cannot desplay their beeuties 
in the public, instead it remains "for private pleasure of 
her husband and lo«d only. In the context of this conservatism, 
the Jamaati woman has achieved tremendous emancipation^'^^", 
103. Ibid P. 247. 
104. Ibid P. 255. 
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Indeed if the emancipation of women lies in displaying 
publicly their beauties# problem of women in the world wide 
context would never have been an issue rather it should had 
been limited to the Muslims only. Moreover, if we take 
Momin's study of Bhiwindi not far away from Saiyed's field, 
the KoioJi Muslims were more conservative, Islamized and 
purdah observing than others. Saiyed's study is contaminated 
with his own Ideological biasness, Alrniad who ha«i aspired 
from sociologists and Social anthropologists to portray the 
existing social reality ratherthan drawing a dismal picture 
based on uninaginative reading, such studies is bound to 
backfire on the Sociologists and social anthropologists if 
their works are done with an ideological prejudices and 
biasness. Similarly it has become obligatory for sociologists 
105 to compare the unccwnpareable , such as Akram Rizvi's 
coiiprision of Muslim families and Hindu Joint family does 
indicate. Moreover, the portrayal of Muslim Women's suffering 
in Purdah and sociologists* seigh of relief when they perceive 
that the system of Purdah is being eliminated by the effect 
of modemization, is itself Idiologically biased. A Muslim 
Woman may feel equally at home in purdah as the Sociologists 
feel without that. Their conception of Muslim Women as "Progs 
of the well " may be positive evaluation of their sufferings 
105. See Carroll, Lucy, 1983. Note. 12 P. 212-213. 
106. Jeffery, Patricia 1979, Frogs in a Well, New Delhi, 
Vikas publishing House. 
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by them. On the contrary Muslim women might perceive the 
liberal women more eaqploited in the sense that they have to 
perform similar roles of a house-wife with an additional duty 
of earning outside their homes from which they are ccropletely 
free. Moreover, in the context of h«e and cry of Muslim 
women's emancipation* who are supposed to be more oppressed 
and downtrodden than their sisters elsewhere carroll remarks, 
"at a time when Western women are begining to think in terms 
of marriage contracts (altnoxigh the legal enforceability of 
such contracts in Anglo-American law is very much an open 
question)/ it is ironic to realise that the Muslim v;CTnen of 
Southern Asia - suppossedly so down trodden, if one takes 
seriously sane of the extreme polemical literature - possesses 
a degree of contractual freedom in this matter that would be 
107 the envy of any Viestern feminist ". 
Ataad in his Volume on "Ritual and Religion among 
Muslims In India" taking quarry with the Islamicists observes. 
"The Islamicists visin has tended to obscure the inherent and 
underlying pluralism within Indian Islam as a practised 
108 
religion ", while Ahmad criticise them of stressing on unity 
and projecting a "Book view of Islam", he themself stick to 
the pluralistic vision and "folk view" of Islam. His perception 
of Islam and Muslim behaviour is rooted in the methodological 
107. Carroll, Lucy, 1983. pp. cit Note. 10, P. 211. 
108, Ahmad, Imtiaz ed. 1981. op. cit. P. 18, 
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conpulslon of sociology and social anthropology and particu-
lary his adherence to the structural functional school. In 
his pluralistic confusion he is unable to distinguish between 
Islam as religion and faith and Islamic historical curomula-
tive tradition. Moreparamount in his conception is the unique-
ness of 'Indian Islam' which is in his view has nothing in 
common with the Islam as believed and practiced in the other 
parts of the world. In this way he visualizes the Little 
and Greater treaditions of Islam as operating side by side in 
complete harmoney. He identifies three different "levels in 
the religious system of Muslim in India, and the beliefs, 
values and ritual practices at each level enjoy a certain 
degree of autonomy, being relevant for presxombly different 
purposes, yet at the same time remaining very much integral 
109 part of Islam in India ". These levels are (i) traditionally 
described as belonging to formal or scriptural Islam (ii) Those 
beliefs and values which are supposed to be Islamic by Muslins 
though 'antithetical* to the formal and scriptural Islam. 
Muslim's behaviour are more guided by such beliefs and values-
(iii) Lastly are the realm of illsprits totems and exporcism 
which are practiced secretly. 
At these distinct operational levels f Islam, Ahmad 
does not view the conception of Islamization viewed by Aziz 
Ahmad and Califord Geertz as applicable in Indian context. 
109. Ibid p. 12. 
110. on the similar view on Islamization see also Levtzion, 
Nehemia, ed, 1979, Conversion to Islam, New York: 
Holmes and Meier. 
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His view has been contended by Francis Robinson who argues 
that Muslim societies in History have tended constantly to 
more towards the ideal Islamic patterns. His argiiments are 
supported by well documented historical evidences in which 
he analyses the role played by the religious personalities 
like Ulamas and Sufis in bringing the Muslim Community 
towards the pattern of perfection, simultaneously he also 
deals with the role played by the contant movements of Muslims 
on trade routes and pilgrimage. This content movements on 
the routes which connects the various parts of the Muslim 
world helped to bring a certain degree of hcxnogenization in 
the Muslim's life through out the world. Frcxn the evidences 
set out by him he concludes« "it would appear to support the 
positions of Aziz Ahmad or more specifically of Clifford 
Geertz. In Islamic History^ In general# there has been a 
movement towards* or occassionally away from* the pattern of 
perfection^^^'•. Criticizing Ahanad's stand on the state of 
equilibrium between Higher and custom — centred traditions, 
Robinson remarks# "To assert that there will be a permanent 
state of equilibrixam between scriptural faith and customary 
practice seems fundamentally unhistorical. It is to suggest 
that religion in India will somehow be immune frcxn the great 
econcMtiic and technological changes which have transformed 
111. Robinson, Francis, 1983, op. cit P. 201. 
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religions elsewhere in the world^^^". And lastly he asserts, 
"there is continual, if sometimes slow and barely perceptible, 
movement between visions of perfect Muslim life and those 
113 
which ordinary Muslims lead ". 
The normative stand of Robinson has been strongly 
criticized by Gail Minault and Veena Das. Minault takes a 
stand similar to Imtiaz Ahmad and shares the view of Islam 
in India as a unique and distinct, frcxn the Islam elsewhere 
and argues that "various Indian resolutions (mc»nentary though 
may be) to the problem of the Co-existence of scriptural 
114 115 
norms and local practice " as a unique, while Das on the 
other hand advocates for interpretive mode of analysis in 
which Islam is contantly understajod and worked out at the 
local level and hence 'native's point* of view in giving 
meaning to the text asstunes pre-eminence. Madan in a some-
what different tone argue to consider native's conception 
in any sociological discourse. Remarking about Ahmad's 
insistence upon caste among Muslims he observes that it 
depends upon 'whose point of view the anthropologists', the 
Hindu's or the Muslims•'•^ •^' it is taken. 
112. Robinson, Francis, 1986. "Islam and Muslim Society in 
South AsiaL a reply to Das and Minault", Contributions 
to Indian Sociology (n.s.) 20, 1> p. 99. 
113. Robinson, Prancies, 1983, op. cit P. 201. 
114. Minault, Gail, 1984. "Some reflections on Islamic 
revivalism Vs. assimilation among Muslims in India". 
Contributions to Indian sociology (n.s.) 18, 2; P.303. 
115. Das, Veen. 1984. pp. cit. 
116. Madan, T.N. 1981. Religion ideology and Social structure: 
The Muslims and Hindus of Kashmir. In, Imtiaz Ahmad ed. 
op. cit. P. 61. 
ne 
studying the plural Society of Kashmir, Madan indicates 
that while both the communities view each other in a different 
and derogatory manner and cherishes mutually exclusive values. 
on the other l^nd the cooperation between Hindus and Muslims 
are 'dependent both on ideological ccanpromise and upon 
117 
•politico-economic power •. It is the 'empirical situation' 
in v/hich Pandits find canpelled to establish inter-relation-
ships with the Muslims occupational groups. 'Muslim identify 
themselves with Umma, the universal Muslim brotherhood', but 
they also identify themselves as Kashmiris. While at the 
Ideological level they are mutually exclusive but at the 
level of locality 'Muslims view these relationships in 
economic terms while, pandits regard them as ritual liturgies 
with an econcmic content •*• 
The ccxnproraise in economic interaction are carried out 
with harmony, Muslims being divided into many occupational 
groups, serve their Pandit patrons. But 'internal divisions 
among Muslims are ignored when Muslims are juxtaposed with 
119 Pandits '. The boundary is clearly d efined in terms of 
'believers' and 'unbelievers'. Religion, at the time of 
crisis, serves to distinguish the boundaries of the community 
and eliminate the division within themselves. 
117. Ibid. P. 59. 
118. Ibid . P. 58-59. 
119. Ibid. p. 55. 
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120 Pruzzetti studying Muslims of Bishnupur town in 
West Bengal found the Literate and custom-- Centred tradltiora 
operating at the same level and in complete harmony, writes 
Fruzzettl "^he Muslims of Bishnupur have forged a unique 
culture by cwnbining Islamic percepts with the experience of 
every day life* its social context and the elements that come 
from a non-Islamic culture. There are points at which these 
tv;o spheres overlap and, using this as a princj^ple, the 
Muslims of the town see no contradiction between strictly 
Islamic and non-Islamic practices". And "whatever does not 
121 
fit into the one fits into the other ". As Madan sees in 
cotnpromise and concession between Hindus and Muslims of 
Kashmir as defeat of Ideology, Pruzzetti views this ccxnpro-
mise as limitations and unccxnpatibility of Islam with the 
idology of modem state. This uncorapatibility, in her opinion 
explains the negative attitude of Muslims towards Social 
122 
change . All these imply that since Islam is a rigid and 
unflexible religion, so either Muslims violate the Islamic 
norms by reaching at compromise with the other communj.ty in 
the matters of econcxnic discourse or they resist such 
compromise and in this way they ensure their loyalities to 
Islam, and hence remain beackward. 
120. Pruzzetti, Lina M. 1981, Muslim Rituals: The household 
rites Vs. the public festivals in rural India. In, 
Imtiaz Ahmad, ed, op, cit, PP, 91-112. 
121. Itid. P. 111. 
122. Ibid P. 112. 
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123 Patricia Jaffery draws our attention towards the 
scene of conflict over the performance of rituals at the 
dargah of Hazrat Nizarauddin, Delhi. However the conflict 
on such occassion runs deep down in the economic considera-
tions. The Pirzadas hide their economic interests under the 
guise of disputation over holiness and geneological closeness 
to Hazrat Nizarauddin, One may recall that a tension between 
the burden of holiness and the ten^tation of the material 
world is also noticed in the case of Sherifs of south Yemen 
124 125 
by Michael Gilsenan • Beatrix Pfleiderer focuses on the 
practice of exoercicism at the Shrine of Mira Datar Dargah 
in Gujarat. Muslim's beliefs in the cureing effect of the 
Shrine draws them to take a pilgrimage to there. At the 
shrine every kind of superstitions and magical beliefs are 
at play in its full vigous. 
Through out these various studies so far reviewed, 
we can discern two broader points of arguments. One point 
of view emphasizes the integrative role of contextual code 
of behaviour which are derived from the locality along with 
Islam and second stresses the role of Shariah in bringing 
out consistency in the Muslim societies. The viewers of 
contradiction between Ideational and pragmatic codes of 
123. Jeffery. Patricia, 1981, "Creating a Scenei The Disrup-
tion of Ceremonial in a Sufi shrine". In Imtiaz Ahmad, 
ed. op. cit. pp. 162-194. 
124. Gilsnan, M. 1982? Recognizing Islamj An anthropologists 
Introduction, London; Croom Helm. 
125. Pfleiderer, Beatrix, 1981, "Mira Datar Dargah: The 
Psychiatry of a Muslim Shrine". In Imtiaz Ahmad ed. 
op. cit. PP. 195-233. 
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behaviour or the dichotomy of orthodox, orthoprax traditions 
and heterodox and heteroprax traditions subscribe to the 
former point of view. On the other hand those who hold the 
normative stand in which a gradual move towards cus c»a 
centred tradition are emphasized, s\Jbscribes to the latter 
point of view. 
To substantiate these two different and contradictory 
•J O A 
Stands, Barbara Daly Metcalf's "Moral conduct and Autho-
rity* The place of Adab in South Asian Islam" and Katherine 
P. Ewing's^^ , "Shariat and Ambiguity in South Asian Islam" 
provide new grounds. Shariah - the canon law of Islam has 
its roots in QMran the revealed book of God, and Hadiths they 
sayings and Sunnah: The doings of the Prophet, subsequently 
defined and agreed upon by IJma; the consensus of Ulema, It 
is Divine. It regulates the Muslim's life. It is expected 
from every Muslims to leave by these Ideals and strive to 
achieve these Ideals individually and socially. Simulatane-
ously, it is believed that to acnieve these Ideals are 
difficult, almost impossible* So only ^ greater degree of 
proximity to these Ideals are needed. To snppliment the 
Divine Code, another operational Code was derived in the 
form of 'Adab' manuals for all Muslims in all positions. The 
•Adab' became the moral conduct of the ccxamunity which was 
126. Metcalf, Barbara Daly cd. 1984. op, cit. 
127. Ewing, Katherine P. ed. 1988. op. cit. 
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derived ultimately frcxn the personality of the Prophet. This 
Code of conduct ultimately rested upon the core values of 
Islam and was defined and addressed to the every domains of 
Muslims life. It also became a major tool to bring the all 
Muslims society 'into consonance with a comnion core of values' 
Metcalf's edited Volxime is addressed to this theme and it 
well illustrates the dichotomy of Ashraf and Ajlaf in the 
Indian context. Though the violation of some fundamental 
rules of Islam by the Muslims, as has been noticed by many 
Sociologists and several Anthropologists* it would have 
brought them into the category of infidels. But in the 
operational model of Adab, they were defined simply 'be-
adabs*. Sociologists' insitence upon the violation of Islamic 
norms by the Muslims as 'Ideological defeat' or the mode of 
Islamization in which Ashraf represents as reference models 
can be understood in this context. 
Similarly sane of the Sociologists and several Anth-
ropologists have noted the mental dilerrana of Mr.slims in 
defining their customary practices which lead them t:; the 
false justification on the basis of Shariat itself, sharlat 
as theoretical percepts and the operational Code of conduct 
and behaviour of 'Adab* which is also culturally comprehen-
sive and has pragmatic value, leaves a lot of arabig;jity 
within itself. These ambiguous meaning and symbols are used 
by the individuals in different manners to pursue their own 
1 4 1 
goals* Addressing to this th«ne, Ewing^ r writes, "In a stable 
social environment, these pragmatic meanings, though "criss-
crossing, frequently contradictory, ambiguous and confusing" 
(Silverstein 1967: 54), can be interpreted in terms of 
culturally established, often implicit, rules of use, v/ith 
reliable criteria for determining the appropriateness of 
specific acts and interpretations in a particular social 
situations ". But in a sitxaation of instability or some 
major social upheavals which directly challenges the political 
power and authority threatening the very structure in these 
dcxnains these ambiguous Codes no longer ranains operative. 
Rather, a typical reaction in form of debates begins. "During 
this process the core values and concepts are themselves 
systematized and may be redefined, thus eliminating another 
129 
source of ambiguity "• The practices which were tolerated 
earlier comes into direct scrutiny in such debates and the 
issues of minor importance become the focal points, Shariah 
limits are redefined and the boundary of the community are 
clearly drawn. The insiders are demanded to ahdere to the 
new criteria replacing the older ones which are thought to 
be deviations from the actual Islamic practices. Hence in 
this situation the newly derived Codes of behavior become 
128. Ibid P. 3, 
129. Ibid p. 5. 
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the actual practices of the masses. In this way the currents 
of the Islamization reaches into the remote parts of the 
Muslim Cunimunity, 
130 Roff analysing the Shariat debate over dog's 
Saliva in Kelantan in 1937 argues that it was largely a 
product of the courses of the developments which were taking 
place on the Island* He writes, "Kelantan, like many obber 
Muslim States, was caught up in processes of change not of 
its ov/n choosing or direction, as colonial rule and comraer-
cialtzation of agriculture, and their attendant social and 
economic transformations, impinged increasingly or ordinary 
131 life and custc^ tiary relationships ". This fast changing 
process left undefined many issues" ana disagreements over 
the remedy, as well as over how to grasp the new apportuni-
132 ties afforded, were real and strong •*• Keeping European 
dog as pet initiated a public debate centred on Shariah 
principles and the debaters v;ere divided into two fronts: 
supporting and cypposing the change. The religious debate 
provided the plateform at v/hich such issues might be 
discussed, Roff Concludes, "Indeed, arguments about how to 
argue, arguments about how one may properly construct meaning 
and order fr m the materials available and subject to the 
13 0, Roff, William R, 1988. "when Cometh the Law? Dog Saliva 
in Kelantan, 1937", In Katherine P, Ewing op. cit 
PP. 25-4 2, 
131, Ibid P. 29. 
132. Ibid P, 29. 
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given costraints of culture* place, and time, seems to lie 
close to the heart of many and perhaps most processes of 
change (Ideational and actual) vjithin societies that regard 
133 themselves as and desire to be Muslim "• 
Gilmartin notes that though Islam basically chall-
enged 'tribalism' but in subsequent development it made its 
re-entry into the Muslim practicess and was accanmodated in 
the form of traditions. In his essay, he observes that in 
certain political circumstances, as was developing in pre-
independence era Shariat and customary laws came into conflict 
in Punjab. Since the British laws in Punjab v.'as closely tied 
with the customary practices of tribes, the political oppori-
tion of colonialism surfaced in the opposition of customary 
laws of Punjab. The political opposition initiated a debate, 
hnd "whatever the basis for debate in the council, personal 
adherence to Shariat in matters of inheritance was on the 
increase. Though application of the Shariat in inheritence 
matters had long been wide spread in the towns, by the 1930s 
the spread of education had begun to lead, as the Commissioner 
of Multan Division suggested, to an increasing av/areness and 
135 
acceptance of shariat in the country side ", Th- tension 
between Shariat and Custom was translated into r>olitical 
133. Ibid. P. 41. 
134. Gilmartin, David, 1988. "Customary Law and Shariat in 
British Punjab", In Kathesive P. Ewing ed. op. cit 
PP. 43-62. 
135. Ibid. P. 56. 
U4 
idicjins and the leaders whose authority were largely derived 
from the traditional power bases« sacrificed their local 
interests for a broader issue of the creation of a new 
political and moral order. 
Rafiuddin Ahmad airgued that while the general 
political climate in the Muslim world was stagnant in the 
19th Century, Bangali Muslims were experiencing a new aware-
ness of being Muslims during the same period and they moved 
gradually towards Islamization. Though he subscribes to the 
pluralistic conception of Islam, but he attributes the 
syncretistic tradition of Bangali Islam a resultant of the 
Geographical Compulsions. The Bengali Society was largely an 
agrarion Society which has remained prone to the natural 
vagaries. The Bangali Muslims "found themselves pitted 
against a nature rich but unpredictable and unkind. Their 
desire to tame the cruelties of nature distinctly affected 
and shaped their visions of religion and culture. Polk 
beliefs reflected these values and hence could not be in-
137 
stantly eliminated by the ontroduction of Islam ". Ahunad 
has also analysed the gredual move of Bangali Muslims towards 
Islamization. During the medieval periods the religious 
leaders sought a point from where Bangali Muslims can be 
moulded into Islamic norms. The point of acccmunodation with 
136. Ahmed, Rafiuddin. 1988. "Conflict and Contradiction in 
Bangali Islami Problens of Change and Adjustment", In 
Katherine P. Ewing ed, cp. cit PP. 114-142. 
137. Ibid. p. 115. 
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the Hindus, as many religious 'puthis* does indicate became 
a point of departure in later course of developments. The 
religious teachers, majority of them being Sufis , first 
emphasised the resemblance, as the *Nabi Vamsa' a religious 
puthi does indicate in which prophet assumes a position of 
(Avtar* along with the other Hindu 'dieties'. Onee the 
concept of prophet became strong in the Bangali Muslims• 
conception of religion, a departure took place by discarding 
the other dieties — and sxabsiquently it was reformed by 
the orthodoxy. 
Rafiuddin Ahmad argues that the reformist movements 
directly challenged these conceptions and the argximent about 
religion was centred around religious 'puthis• because of 
its being an integral part of the religious traditions of 
Bangali Muslims. The debate over the content of these 'puthis' 
reached to the remote villages of Bengal. These debates 
brought a degree of reform in Muslim's life in Bengal. Though 
they are still Bangalis In their culture but Muslims did not 
continue to observe uncritically all Bangali cultural 
139 practices ".He concludes '•Reformism had a great effect on 
the "ideologization" of Islam. By their repeated efforts to 
bring ordinary Muslims within the fold of what was thought 
138. In addition to Bengal, the role of SUfis in educating 
religion to the masses in the context of Bijapur in India, 
Richard Eaton's 1978, -Sufis of Bijapur 1300-1700i Social 
roles of Sufis in medieval India. Princeton* Princeton 
University Press, deserves attention. 
139. Ahmed, Rafiuddin, 1988. op. cit P. 138, 
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to be a pure and unalloyed Islamic way of ll£e« refoxtnlsts 
encouraged people to look upon thaoaselves as Muslims. Gradunl 
changes were introduced into aspects of external appearence 
such as dress. The number of mosques increased in the 
140 
villages and so did the number of devoties **. 
141 Sandria B. Freitag argued tnat in a situation where 
Muslim identity was at Stake in a new developing political 
structure by the Britishers* Muslims asserted and this 
assertion took its e3<pression on issue which were not of 
such importance before. She examined the Kanpur riot from 
1913 to 1931 and its consequences in the Muslim consciousness 
and identity. She observes* "It became virtually impossible 
for individuals* even ordinary people* to act without self 
consciousness, when almost every act takes on political as 
well as religious significance* the public context of such 
142 
acts becomes crucial *. 
143 Stephen L, Pastner in his study "Sardar Hakom, pir: 
leadership patterns among the Pakistani Baluch" observes that 
in tribal areas of Muslim world "normative Islam, v^ ith its 
emphasis on the brotherhood of all the faithfull, seems to 
be the antithesis of real society". Further "In such settings 
14 0. Ibid p. 138-39, In addition to this paper see also 
Rafiuddin Ahmed's 1981. The Bengal Muslims 1871-1906: 
a quest for identity, Delni; oxford University Press. 
141. Freitag* Sandria B, 1988. "Ambiguous Public Arenas and 
Coherent Personal Practice: Kan.ur Muslims 1913-1931". 
In Katherine P. Ewing ed. op. cit pp. 143-163. 
142. Ibid p. 162. 
143. Pastner, Stephen L. 1988. "Sardar, Hakom, Pirs Leadership 
Patterns among the Pakistani Baluch" In Katherine P. 
Ewing op. cit PP. 169-179. 
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— not withstanding the impact of Islam on the day-to-day 
lives of many sincere and pious individuals — the most 
salient collective function of the faith seems to be as a 
mortar, temporarily applied to cninks in the political edifice 
during crisis situations* When other means of unification 
nave failed in the face of a fissile and segmentary social 
life*"-. 
While Stephen L. Pastner consider custcxn and Religion 
functioning at two levels; one giving the homogenity and 
Identity within the locality, other operate at more broader 
level and attach them with the wider community and provide the 
basis of solidarity within the ethnic group. Religion does 
provide a broader base to unite obliterating other considera-
146 tions of locality which remains major hinderence in unity 
145 146 
Carroll Mec. Pastner and Carol prindle studying two 
different societies also note that two different models of 
Ideational and progmatic concern operate at different levels. 
Pastner studying the concept of honor (izzat) in 'Oasis 
BaluchA of MaJcran observes that Baluch society does not 
consist a clear cut dichotomous model of 'religious* and 
144. Ibid P. 177. 
145. (a) Pastner, Carroll. McC. 1988. "A Case of Honor among 
the Oasis Baluch of Makran: Controversy and Acccsnmodation" 
In Katherine P. Ewing op. cit PP. 248-258. 
(b) 1974, "Accommodations to 
Purdah: Tne Female Perspective". Journal of Marriage and 
Family 36i 408-14, 
146. Prindle, Carol. 19«8. "Occupation and Orthopraxy in 
Bengali Muslim Rank". In Katnerine p. Ewing op. cit 
PP. 259-287. 
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and 'Social* but t^en they are Juxtaposed in a pragmatic situa-
tion "In their attempt to reconcile pra^atic concern (such as 
the disposal or women) with values of religiosity rlwaj, and 
haqq, they share repertoires or idoms with which they can both 
147 talk about conflict and justify behaviour in conflict situation " 
It is required from then to behave properly as 'Kinsmen' 'Baluch' 
and good 'Muslim*. A person is demanded to confirm the morality 
of 'Kinship', 'religiosity' and 'ethnicity', 
Prindle studying Muslims of Chlttagong notes that the 
two models of 'religious' and 'customary* does operate and they 
are consciously employed by Muslims While placed in different 
situations. She observes "The Muslims manage contradiction 
between Social and religious values by Juxtaposing and alter-
natively Mi5>loying two modes of discourse — the Samajik or 
148 
community mode and the Oharmic or religious mode ". 
Finally Prindle concludes, "Because the two modes of 
discoxurse share certain values and because use of the two above 
strategies minimizes the contradiction between them, it is 
possible to use the religious mode in support of the Social 
mode. In the process a partial congruency between the two modes 
of discourse is achieved; at the same time sufficient ambiguity 
is retained to assure Social fluidity within the Muslim Community. 
The result is that boundaries within the Muslim community, which 
147. Pastner, Carroll. MeC. 198S, op. clt P. 257. 
148, Prindle, Carol. 1988. op. clt P 285-86. 
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might become fixed if rank was ambiguous and totally consensual, 
rwnain f luid, while the boundary between Muslims and Hindu 
cononunities is reinforced through the ctxclusion of alien values 
and ranking strategies .149, 
Judy F. Pugh discxisses the use of astrology and 
practice of black magic anong Muslims of Banaras Which created 
a debate between * traditionalists' and •scripturalist*. This 
debate over the practice of black magic and astrology infused 
an atmosphere of religious argument on the very concept of 
•Universe* •creation* and *knowledge* in Islam. And finally 
Shariat defined and limited the practice. The local practices 
were given an Islamic meaning different from the Hindu concep-
tions. She obseirves that such dialogiut and accomodations are 
an indicator of the complexities of Muslim*s life in India. 
Muslims are always faced with *the old and conaaon dilemma betweer 
adjustment and assimilation on the one hand/ and exclusion and 
boundary maintenance on the other. One might suggest that the 
existence of both more conservative and more liberal enunciatory 
positions within the ideologies of scripturalists and traditiona-
lists alike has served to reflect and sustain a certain amount oi 
151 flexibility in Hindu-Muslim relations '^ '•. 
Through out the ethrographic and historical literature on 
Muslim society, so far reviewed, we may find a degree of similar! 
149. Ibid P. 286. 
150. Pugh. Judy F. 1988. "Divination and Ideology in the Banatas 
Muslim Community" In Ketherine P. Ewing op. cit PP.288-306. 
151. Ibid P. 304, 
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thou^^ often appears to be contradictory. The studies conducted 
in a semi-literate rural Muslim coraaunities reveal a custoro 
centred and the locally oriented attitudes more in comparision 
to the literate Muslim ccxwaunity residing in the Urban environ-
ment. On the other hand we have also noticed that Muslim conau-
nity residing in rural environment, having achieved certain 
degree of economic and political dc»ninance in the locality 
behave differently in contrast to their other coreligionits 
residing in a similar setting but deprived of politico-econanic 
power. This is also true in the Urban environments. As John 
Bade *" observes in case of Calcutta's Muslim middle class 
attitudes towards the political compulsions. They were politi-
cally competing with their Hindu counterparts in pre-partitlon 
periods and hence consciously made their identities distinct 
from that of the Hindus, through adoption of Urdu and culture 
of Ashrafs of North Indian model. But after the partition of 
the country tnis political competition changed into cooperation 
Those who were Islamizing themselves, out of econanic and 
political considerations took the route of assimilation by 
153 inter-roarrying with the Hindus • Bade obseirves, "Education, 
152. Eade, John 1983. "Modernization and Islamization among 
Muslims of Calcutta's Educated Bengali Muslim Middle Class", 
In Imtiaz Ahmad ed, op, cit PP. 55-82, 
153, The concept of inter marriage between Caste or Status groups 
or between the Ccxnspaunities have been generaly attributed to 
the forces of modernization by the Sociologists, But this 
phenc»nenona, in real sense, has different meanings in diffe-
rent context. For instence the Caste and Community inter 
marriage among Hindus can be looked as a result ofmodemi-
zation or secularization because it has an anti religiotis 
notions. But in the case of Muslims while the inter-comitinity 
marriages particularly with the Hindus is against religious 
prescriptions, the inter-status group or inter-beraderi 
marriages may imply that Muslims are conforming to the more 
fundamental value of Islamic egalitarianism by discarding 
their traditional oractices. 
151 
in-ccMoe and occupation ware essential C(»ip«nents of their social 
status and differences between themselves and non-Muslims« 
154 
particularly Hindus, were relatively few , It is the inter-
nalization of Islamic values that determines Muslim's behaviour * 
But while the individual response may be subservient to one's 
personal orientation, society in general respond to the internal 
as well as external constraints. 
Some broader generalizations trfhich we get from these 
studies can be stamiarized as followsi Muslim society in India 
as elsewhere shares a degree of resemblance because of their 
adherence to the Islamic faith. They are placed in a locality 
where they share some of the culture of the local landscape but 
slmullianeously because of their allegiance of Islamic faith they 
154. Bade, J<*n, 1983, op, cit. P. 76. 
155. One can fairly doubt Eade's remark about the Hindu-Muslim 
intermarriages that "their Islamic identity was still 
important to them and their marriages to Bengali Hindus 
had neither undermined that identity nor the religious 
identity of their children", (John Bade, op, cit, P, 76). 
A stirvey of Muslim's attitude towards the identity and 
px-estige of such people can reveal the two version. While 
Muslim Male marzying a Hindu girl can be tolerated to a 
certain degree but in reverse case the girl never regains 
her identity as a Muslim Unless her husband is not converted. 
In case of conversion they may get more esteem and respect 
from their fe low Muslims, Mine's raoaark that a Muslim" 
cannot achieve status as a Muslim among Muslims except by 
pursuing their own standards* (Metlison Mines, 1981, op. cit. 
P. 80) seems to be more appropriate. Any how it is open to 
any empirical investigation. 
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are bound by a cannon bond with their coreligionists elsewhere 
and in this sense share a culture similar to them shaped by 
Islamic values and norms. The degree of attachment to the local 
environment or the Islamic Ideals depends upon certain external 
conditions in which the particular Mtislim society is placed. 
The external environment of Muslim society affects its internal 
form and the general social pattern to a greater extent. The 
external influence on a social system and its reaction to those 
influencing forces generates pattern of social change. Usually 
Muslim society experience a ciiange through the process of 
Islamization which proceed in a \iniliner fashon towards the 
achievement of the Ideal. Roff remarks, "that the history of 
the Muslim peoples* severally and jointly has been characterized 
throughout by an incessant and necessary dialectic between that 
which ought to be (and its discovery) and that which is *. 
The life to be governed Ideally are also 'true of many other 
syst^RS of belief which rest upon transcendent authority*. The 
dialetic between Ideational and pragmatic is the basic source 
of change in Mxislim societies. The process of Islamization is 
a basic process of change in Muslim society which experiences 
a push and pull by the forces of modernization and local 
customary practices in their move towards the Ideal. The 
Muslim society resonates between them. The swing of Muslim 
156. Roff, William R. 1988. op. cit. P. 26. 
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society frora one position to the another depends upon the 
material forces of the society. The environmental setting and 
material forces does incltide the size of the conrounity, their 
politico-econranic power« level of educations secular and 
religious as well, social mobility, and many others alongwith 
the civilization with vrhich they are encountering at the local 
as well as at the universal levels. The mode of response to 
these forces determine their shape and form. The move towards 
Ideal and the degree of proximity to that Ideal in a Muslim 
society is dependant upon sudi external forces. 
CHAPTER » I I I 
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THEORETICAL APPROACH, PIELD SITUATION AND RESEARCH METHOD 
Theoretical approach! 
The dichotomy between the Ideal« textual Islamic norms 
and local customary practices of Muslins have been «aphasized 
by all sociological and Anthropological enquiries on MusldLn 
societies. Most often It has been discovered that they are in 
stark contradiction with the each other. The Ideal, textual 
Islam is eternal, free from the limitations of time and space 
but when put into pratice at certain time in certain locality 
it is bound to experinece a change from the Ideal Type. Since 
the beglning of Muslim history, Muslims have tried to achieve 
the Ideal by constantly re-creating and re-producing these 
Ideal forms into social life. The re-creation and re-production 
of these Ideal forms in the social life have reamlned a source 
of dynamism for the Muslim society in history. Simultaneously 
the different understanding of the Ideal, to be representing 
true Islamic message, have resulted into diverse interpreta-
tions of Isloa. The wnphasis on the particular dimension of 
Islam has given rise to different traditions. "Traditioni 
that which we have always done and believed and from which we 
have derived our social forms . Muslims in the contemporary 
world largely derive their existential meaning from those 
traditions and shape the very form and structure of their 
1. Gilsenon, Michael, 1983, Recognizing Islams An Anthropo-
logists* Introduction, London; Croom Helm, P. 16. 
1fi5 
society in varying situations by re-interpreting these tradi-
tions. The gap between the ideational and pragmatic is £illed 
by these traditions. The apparent contradictions which seems 
to characterise the theory and practice are largely due to 
the inherent contradition between the diverse conceptions and 
Interpretations of these traditions. 
The illiterate masses view their popular cultural 
practices, which are largely derived from local traditions, 
as much Islamic as it is viewed Un-Islamic by the orthodox. 
The concept of •salf- doings of pious ancestors, plays most 
important role in defining the traditions. While the illiterate 
folks view the tradition of their (salf) - as they did and 
believed, as Islamic, the orthodoxy view these traditions as 
local influence, growing out of sheer ignorance. But they 
themselves rely more on the orthodox traditions and hence 
traditionalize the 'faith* according to the particular 
orthodox schools and hence are criticized as 'traditional' 
'rewayeti' by the fundamentalists. The fundsaentalists appear 
in traditionalists' conception as innovators-•biddati'. A 
foiirth group are those ii^ o are much influenced by modern and 
secular forces and form a separate group, criticizing and 
being criticized by the three earlier groups. But on some 
issues fundamentalists share much in coomion with them. 
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Though these dl££erent traditions, often contradictory, 
give vitality and dynamisai to the Muslim societies and sub-
sequently determine their form and content but the course 
Which the particular society will take and the particular 
tradition will be dominant at particular time are determined 
by the social, economic and political situations in which 
society is placed. In other words the political and material 
conditions; internal as well as external, along with other 
fact>t>rs such as education etc, will determine the dominant 
mode of tradition influencing in turn the entire form and 
content of Muslim society. A change in the external and internal 
forces of and on the society will change the course of society; 
its inner structxire and external forms by changing the dominant 
tradition. The particular 'tradition* dominates the society 
with the specific change in the economic and political order. 
As we have noticed in earlier chapters, the Muslim societies 
behave differently in different settings. A change in the 
tradition imply that not only one among different groups inter-
preting different traditions dominates the scene, rather the 
entire society respond to the dominant mode of tradition and 
moves towards that particular tradition by leaving their older 
allegience to their previously held traditions. In this process 
Muslim societies experience homogenization in their life ways, 
attitudes, beliefs and behaviours. Central to the present study 
is addressed to this th«»e; the primary goal is to discover 
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the pattern of Muslim soceltyi the interplay of the size of 
the coniaunity, its politico-economic situations and their 
religious attitudes* behaviours and values and the overall 
pattern Which it makes in particular setting. 
Madhubanif a north-eastern district of Bihar, boderlng 
Nepal/ due to its geographical features remained secluded and 
cherished an exclusive culture of Mithila. The entire Mithila 
region never came into direct rule of Muslim kings rather it 
was left to the Hindu kings of Darbhanga Raj. The priestly 
class of Mithila Brahmins dominated the social and cultural 
life of the region. The Hindu social system was and still is, 
rigid and traditional. Moreover the agriculture is the main 
source of economy, the district hardly has any sizeable 
industry. The trade and commerce frc^ Nepal is so small that 
it can hardly make any considerable impact upon the basic 
economic structure of the region. Now, viewing from these 
perspective, Muslims residing in this environment of physical 
and cultural dominance of Hindus, it could have been esqpected 
from them to show a greater degree of assimilation in the 
local Hindu cultural melieu. The favourable condition for the 
assimilation is further<»d by the absence of anf major Islamic 
cultural centre in the near vicinity. The entire region of north 
Bihar lies barren in this context. But the case is not so. Why? 
The answer to this question lies very much in our theoretical 
conception that a Muslim society placed in an alien environment 
I'iS 
if gets some favoxirable conditions liKe large size of Muslins 
with ccxnaparatively better economic position, acccxnpanied by 
a certain degree of political independence/ though locally, 
along with some ppeness to the external environment through 
the mobility of its m«nbers in other regions within and out-
side the country, for education or employment, the society 
will behave otherwise than without them. It also means that 
with these favourable conditions an awareness and conscio'us-
ness will pervade the society about what is being a Muslim? 
and *rtiat a society should possess distinct fran the locality 
that can be characterized as Muslim society sharing scxne 
el^ients in common with the entire community. In short, a 
sense of being Muslim - a part of the unity of world Utnma, 
results into resistence to the local and other influences. 
The response to the resistence of local as well as the modem 
forces creates an environment of contradiction, tension and 
conflict between the various traditions held in the society--
One tradition giving way to the another depending upon the 
external conditions. Simultaneously the religious attitudes, 
behaviours and the beliefs and values of society fluctuate 
between different traditions influencing in turn the socio-
econcwjic and political behaviours of Muslims which ultimately 
influence the social structiore itself. There is a reciprocal 
relationship between them. 
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Maliaal, the village under our study is a large sized 
and Muslims constitute more than half of its population. Rest 
are Hindus dcxainated by Brahmins and to some extent by the 
Yadavs. They live in exclusive areas and inter-course are 
restricted to the economic and political spheres. Economically 
Muslims are better off and dominate the village Panchayat. 
There is a long tradition of religious education among the 
Muslins of the village but the secular education is also two 
to three generations deep. These factors have brought a degree 
of openness to the village in the sense that Muslims are 
mobile enough to the different parts of the country for educa-
tion and earnings as labo\irers and government «nployees added 
more by overseas services. 
In this setting we can fairly assume that there will be 
an elaborate religious arrangement in the public and private 
spheres. Moreover there would be a considerable degree of 
religious influence on the b^avioujrs and attitudes of Muslims 
bearing an impact upon the social structure. Manifestation of 
every day life in society end its religious overtones would 
imply that the degree of dbseirvance of Islamic norms and 
values will be high. If so then the Islamic ideology of egali-
tarianisra would be the rule of society and the social classi-
fication and notion of hierarchy based on tangible conside-
rations will be less. But viewing the dominant Hindu environ-
ment and the growing size of the community is can be assumed 
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that there will be some sort of social stratification operative 
in the society. If so then whether this pattern of social 
stratification is caste like or something else? This question 
is one of the objective of the study. 
The limited resources in form of agricultural lands and 
growing siae of the village population has left many to abandon 
the traditional agricultural life. Sizeable proportion of the 
village population is living on non-agricultural professions. 
In this context we can assiase that the pattern of social stra-
tification operative in the village society would be resembling 
scwaething like class divisions? If so how rigid are these class 
or caste distinctions? How far Islamic injunctions are playing 
a role in minimizing the gap by loosening the class or caste 
boundaries? what are the changes of class or caste mobility? 
And what are those factors which serve as criteria for such 
mobilities? 
The second objective of the study is to investigate the 
Islamic textual norms and Muslims practices in their social 
life are how far corresponding and homologua? To do so, is 
to present the discription of their Family life, marriage rules 
and their life cycle rites, the ceremonies and the customs. On 
the other hand the local influence on these rites and ceremonies 
and their contradictions with Ideal Islamic norms also d«nands 
consideration. 
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The third objective of the study is to ascertain the 
relationship between Muslims religious values and their econcxiic 
behaviour. Do Muslims in their economic pursuites take the 
Islamic imperatives as their guides or they are more influencecc 
by local ethos? 
If the Muslims of the village respond to the Islamic 
injunctions, it will provide a wider role for religion to 
play in the society. Moreover the religious persons will wield 
greater authority and power in the society. The specialists 
in the religious learnings - 'Ulama* need special kind of 
training in Islamic texts and lav/s. This make them special 
figures in Muslim society and the masses seek from them the 
religious verdicts - 'fatiwa' - on their day to day affairs. 
In this sense they define wi-jat is Islamic and what is not. This 
religious roles give them a kind of authority end power to 
gviide and control the general Muslims who do not have access 
to such learnings. But there are always some people in the 
society whom people regard as religious authority competent 
enough to give legal guidance. His reputation is based on his 
personality - personal virtues and strict religious observance* 
his insight and his over all status in the locality. The 
trained religious practisioners who monopolize the Islamic 
knowledge think themselves as sole guardians of Islamic 
message and its legitimats interpreters. The interpretations 
of religion by professionals and amateur religious specialists 
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result into tensions and conflicts. The motive behlend these 
are based nore on tangible considerations and hence an \incon'> 
groQus alliance takes place between secular and religious 
forces. The coospetltlon takes place between different grouyps 
Interpreting different traditions stressing their Interpreta-
tions rlght« others* %rrong - motivation Is to hold the 
authority and po%rar. This situation beccxnes more intense v>hen 
there Is an opportunity • the cosniunlty Is threatened from 
outside forces locally or In general. They search Issues and 
these Issues give an opportunity to develop new religious 
Idioms. In short the contradiction, conflict and competition 
between the religloxis authorities are sisnply manifestations 
of secular dimensions of society. The religious places provide 
such plateform. 
On the other hand the change in the economic and poli-
tical situations may give rise to genuine sentiments for 
cooperation. Usually at the religious festivals the caranunity 
life is assessed and diagnosed. Revival of the Islamic norms 
and values are sought and some efforts are made at the commu-
nity level. Such efforts help in deriving new culttiral logics 
Imported more from Islamic normative commandments than any 
other sources and hence it helps to replace the older practices« 
v^lch are thought to be unlslamic. Since new culttiral logic 
dominate the social environment^ literate and illiterate 
masses together respond to the new cultural dictates. 
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Taking these views into consideration, another objective 
of the study is to describe the dcxnain of religion - religion 
as it is viewed and acted upon, religious interpretors-their 
motive and purpose, religious places serving the economic and 
political interests of these groups and the conflict and 
competition arising from the control of these places. Lastly, 
issues which unite them and its impact upon the social struc-
ture. 
The presuppositions and assumptions so far described, 
the present study is all about them dealing within the context 
of the village Malmal. 
I'ield-'Work situation! 
The data for present study was collected through the 
field work techniques particularly the participant observation 
method by living in the village Malmal of Madhubani district 
in the state of Bihar. The field work was carried out inter-
mittently over a period of two years i.e. Jvuie 1986 to June 
1988. I stayed in the village periodically covering all seasons 
and at a streach not more than two months, altogether, more 
than nine months were spent in the village. 
2 
In M.N. Srinivas , opinion a productive study of a 
single village depends upon its selection %iriiich should be 
"either typical of an area or suitable for study of a parti-
cular theoretical problem*,.,,. Since the present study was 
meant to test particular hypothetical assumptions it needed a 
2, Srinivas, M,N, 1955, "Significance of village studies in 
India", Eastern Anthropologist, VIII, P. 215. 
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careful selection of the village. Though there are many Muslim 
dominated villages in Hadhxjbani district but there are only few 
which are cosiaonly known and identified as exclusively • 
Muslim villages* Malmal the village under our study is commonly 
taken as most famous among them« though half of its population 
are Hindus. Moreover the doainant Muslim ethnic group of the 
village is of Shaikhs who are endogaraous and are spread in many 
villages in the near vicinity. Those Shaikhs living in another 
villages are also identified by their links with Malieal and 
in this way their achievements are also identified as somewhat 
indirectly related with the village Malmal, Its fame is fur-
thered also by its huge population density. Village is enlisted 
3 
in the places of interest' in the district Gazetteer of 
Darbhanga, Madhubani was prior to 1972 a sub-division of the 
district Darbhanga, Darbhanga is now ccnmnissionary and Madhubani 
is one of its districts. All these made the village suitable 
for the study, I surveyed many Muslim dominated villages of 
Hadhiibani but non other than Malmal suited me most frnn my 
theoretical point of view. The thing which striked me most and 
aroused a curiosity about the village is its identification as 
Muslim village even though half are Hindus« dominated by Brahmins 
who dOEninate the socio-cultural life of the entire Mithila 
region. The village is known for its religious and literary 
3. Roy Chaudhury, P.C, 1964, Bihar District Gazetteers 
"Darbhanga", Patna, Superintendent Secretariat Press, 
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activities^ high degree of sophisticated culture and develop-
ing econcffi^ . More than that, prior to 1978 village Pan^ayat 
elections in Bihar« the Panchayat was (left deliberately 
perhaps?) under the control of Hindus, But in 1978 election, 
for the first time Muslins opted to contest for Panchayat 
election and won, capturing the posts of 'MuWiiya* and 
•Sarpanch' both. The setting of the village and its new deve-
loping trends made it Ideally suited for the present study, 
I began my field work in June 1986, I stayed with the 
family of one of the most influential persons of the village 
and family itself was the top status family. The place of 
residence was just few yards away ffon the village chawk 
(cross raod) where much of the public meetings, discussions 
and gossips take place in the tea shops. The cihawk connects 
the approach roads of the village and the residential areas 
surrounding it, are previleged in the sense that it is adju^ 
cent to the main village pond. While chawk is situated at the 
eastern side, the all four sides of the pond are marked by the 
approach roads. On the western side is the grand Mosque, 
Musafir Khana and Madarsa of the village. So in this sense 
the eastern and the western sides of the pond represent secular 
and religious dimensions of the village and the activities 
carried out on the one side are also felt at the another. Pond 
is buffer between the worlds of sacred and profane. Living in 
the near vicinity was the previlage. It gives an easy access 
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to reach the places where most of the village public activities 
are carried out. The infomations are easily collected at those 
places• 
Living with the status family of the village was also 
advantageous in a status conscious society. Living with the 
ccMimoners would not had allowed me an access to reach those 
families easily, Horeovar^ if it would have been achieved^ 
the free interaction would have been restricted. Hy status in 
the village was that of the fauaily with which I was staying 
and their acceptance means acceptance by the conanonors. The 
co-operation of the upper elite^ in a traditional society 
means the lower group will also follow the suit. This also 
means less suspicion in the minds of the villagers. I was 
Introduced in the village by one of my distant relative known 
to the area, A point of further co-ordination was brought by 
my being a student of Aligarh Huslim University, Many young 
beys of the village are also getting education there and many 
in the old generations are products of that University. My 
purpose for staying in the village does not sounded bizarre 
to those educated people. But the real difficulty I encoun-
tered during the mixing ijq? and formal interviewing with the 
general masses. Being a member of ti)at region, the cultxire and 
the language of the villagers were not new to me and I did not 
felt any difficulty in conveying myself or Icnowing their ideas. 
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*Son of the soil* made a point v^ere no other suspicions, as 
encoxintered by other ethnographers and anthropologists, was 
generated into their minds. Difficulty remained in convincing 
them about the nature and purpose of ray vork. I was intro-> 
duced, as guest staying there for my research purposes. They 
were unable to understand that village can be a part of any 
study. "Parhne llkhne se aur gaon ke bare me janne me keya 
taalluq hai" what is the relationship between the studies and 
knowing about the village?)• When I explained to th«n that 
studies of villages are taught in the colleges and Univer-
sities. "Achcha aap log yeh sab bhi parhte hein*# they excla-
<±ned astonishingly. 
Dviring my stay in the village X dressed as normally 
villagers do > wearing Kurta and Pajama or lungi. In this 
respect I resenibled much more like the villagers themselves. 
I participated in their social and religious activities but 
never taken the active role to the point of betraying my 
purpose. In one sense I was active in participation to the 
point of being present there and carried those activities only 
which a guest can do but at the most I remained observer. 
Anthropologists' applying *participant observation* method in 
their studies, run the risk of either becoming 'participating 
non-observers' when excessively involved in performing active 
roles or detacii themselves to the extent of becoming Non-
participant observers*. The conscious involvonent and detachment 
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to certain limits freed me from both. I also visited some of 
the villages in their relations. In a purdah society being an 
outsider ray participation was restricted outside the home. 
Informal interviews with woman« to a limited extent, was 
possible in the lower status groups where purdah was almost 
negligible. There too» an outsider talking with young woman 
ran a high degree of risk. Danger involved in making myself 
a subject of gossips and rtimours was high and keeping in view 
these considerations, I restricted myself to the occassional 
infoiwa^talks with some elderly women. With my frequent stay 
in the village, slowly I was accepted as being one of ttiem 
and use of the Kinship terms in our address to each other 
developed. 
Research Method» 
"A major advantage of the approach of participant obser-
vation as a way of obtaining information is that the researcher 
is able to transcend his own categories of how society is 
4 
ordered ".In this sense when I settled in the village for the 
first time, I simply roamed in the village, met the people, 
talked to them about themselves and the village. In the first 
few days I conceived the general Ideal about how Muslims of the 
village interact, view and talk about each other. How they 
view the problans; internal or ealternal, religious or secular, 
4. Jansen, Eirik G., 1986, Rural Bangladeshi Competition for 
Scarce Resources, London, Norwegian University Press, P. 14. 
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econonic or political, local or national and international. 
After getting a general conception and preliminary 
informations I started my informal interviews with the people 
in general and people of some repute in particular. Normally 
evenings are a leisure period for villagers, it proved to be 
good time for informal interviews. With the status conscious 
people I normally interviewed them at their residence in perfect 
friendly environment with teas and some refreshment served. 
Sitting in open air in the bland and warm evening, talking 
about themselves and village proved to be good leisure 
activity for them. Till the time of 'Esha* (Night prayer) we 
had plenty of time at oxuc disposal. 
The another important place for informal interviews were 
the tea shops. Sitting outside the shop beside the pond in 
still and calm evenings was yet another good environment 60 
carry those interviews. Advantage, some times a handicap, was 
the involvement of a number of people in such talks all wanted 
to illuminate as much as they can, from their own point of 
view. But this also involved heated exchanges when one wanted 
to counter another's stand. In such situation some remarks by 
a passerby cmnbraced the interviewe or flared up exchange of 
indescent remarks. On the other hand, after 'Asr'ar and Maghrib 
prayers (Afternoon and evening prayers) Western side of the 
pond used to became more lively **iere people after playing in 
the Grand Mosque (Jaama Masjid) xised to assemble. The discussion 
170 
ranged from the religious ritual particulars to the problems of 
managements o£ Mosque and Madrasa. Often the national and inter-
national issues concerning Muslims were discussed. The reference 
to these issues were either Urdu newspapers/ or the news broad-
casted by B.B.C. news services. Usually these discussions were 
carried by people from the western side through the northern 
and then down to the chowk« into the teashops. Accompanying 
th^a^ discussing with them, it gave much infoxTnations not only 
about issues but also motives- the interplay of religious and 
secular dimensions. 
Some of the informal interviews were carried out with 
the educated village elders« most of them very old« %«ho command 
respect and high esteem by the villagers for their personal 
qualities. These interviews with them were about history of the 
village; its settlement^ development and changes. They were 
links between the past and the present. Though there awareness 
about rhe name of the village and its history was vague and 
most of the narrations were often contradictory but since the 
mid-nineteenth century, the historical events were systematic 
and clear. In support of their narrations they provided the 
geneological charts. Moreover for the purpose of coraparision, 
they narrated the history of other villages in their relations. 
A small village few kilometers south-east to the village Malmal 
was made a point of reference. Prcwi that village I collected 
scaae materials. Even one 'farman* by Abdur-Rahim Khan Khanan 
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of the reign of Mughal Emperor Akbar was shown to me as part 
of those evidences. These historical narrations, (the coinnon 
versions in those narrations) and cross checking them with the 
historical works on Bihar« proved to be fruiteful in the 
discription of the history of the village, and the region. 
Much of the informations about the village; its socio-
economic and religious life, was collected on the basis of my 
own observationj? and the informations provided by the infor-
mants who were well informed about the village and locality, 
Sc»ae of the structured interviews were also conducted with 
the specialists of the fields on which I wanted very specific 
informations. For instance, knowing about the pattern of stra-
tification, some forty peoples from all Muslim ethinlc groups 
of the village were interviewed. These interviews were well 
in the conformity with Lloyad Warner's 'Evaluated Participa-
tion* (E,P.) method, with modification to suite the local 
idioms and phrases. Moreover, structured interviews with the 
secretaries of the committees, present and past both, of the 
boards of Madrasa and Mosque was carried out to know the 
function and power of the conmittees and their income, procured 
from different sources and the eaqjenditures involved. More 
specifically informations about the politics involved with those 
conrolttees were sought. Interviews with the 'Mukhiya* of the 
village and other persons of repute helped to illuminate the 
realities of the village life. All these interviews were tape-
recorded and analyased subsequently. 
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The •Xeramchari* Who keeps the village land revenue 
records helped me to get Informations about the land breakiips-
its holding individual and caste wise. The village post office 
served a good source of infomation about the people in jdo 
outside and the transaction of money through the money orders 
and many other iaiportant informations* Demographic informations 
were collectiKl from village voter lists and ration cards for 
fair price shops, All informations were time and again cross-
checked by the informants who were well aware and knew nearly 
entire village by names. Seme of the informants proved to be 
extra-ordinary in their memories and Insights. 
Most of the anthoropologiats have experienced of 'being 
captured* in the sense that living with one family means invol-
ving into similar relationships with the villagers as the host 
family has. To break free from being captive of/ and to be 
acceptable to all is yet anotiier probl«a in the field work. 
I experienced such a situation v^en 1 hmew about one person 
whose knowledge about the village life in general and familial 
life of people from diverse status groups in ^ articular is 
established. When I contacted him, for many days he showed no 
inclination to cooperate but vAien one of his close relative 
pressurized him he confessed that since I am living with the 
family towards vtiom he is apathic, so he was unwilling to 
cooperate. Since now I approached him with a person whom he 
cannot say a 'Ko', so hs is willing to cooperate. But I have to 
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pay a price. And the £ine vaa, to have a dinner with him at 
his residence. X paid the fine. 
I took more than two hundred photographs of the village 
life. While most of those |:*Totographs were taken by me but at 
certain places *^ere my presence or photograph taking would 
have been embracing, I was assisted by my key informants, Most 
of theni were taiketa by the permissions but v^en objected* as 
taking photograph of a funeral procession, I acted accordingly. 
The ethnographic settings which constitute the blooming, 
buzzing confusion of every day life, the portrayl of the 
reality and its meaning for the 'natives' and for the sociolo-
gists poses a major dilefma. It does not involve only intellec-
tual dimension but also the moral dimensions are at stake. 
Moreover, the anthropologists' own conception and his values 
colour his perceptions. Along with objectivity sc»ne subjective 
dimensions of his own personality may influence his views. 
This serious short coming, wliich is inescapable. Considering 
the human dimension of his personality involved in methodological 
procedures, an effort is made to overccMwe them. My own study 
may involve these short ccsntngs but consciously I have attempted 
to reduce the sxibjectivity by checking, cross-checking the 
dataa and interpreting them objectively, giving more considera-
tion to the villagers' own conception and perceptions. 
CHAPTER - IV 
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M A D H U B A N I 
Situated bet%#«en latltudo 26^2' and 26^40* North and 
longitude 85°45« and 86*^ 44 • East is the district of Madhubani 
at the northern end of north Bihar bordering Nepal, It is the 
heart of Mithila, the land famous for its culture, religion 
and paintings. In the spring the country side are filled with 
the perfvnie of newly blossomed jasmine, humming of wild bees, 
and melodious lilts of cuckoos. Mango groves ablaze of colour 
dance in gentle breeze. The climatological transition from 
spring to sumaer marks the begining of auspicious actions. As 
summer proceeds, dusty wind blows and heat becones more intense, 
With the first monsoon shower, the country side becomes a 
picture of sing song. Agricultural activities begin. The dark 
clouds wander in the sky and the rain pelt the ground. The 
green rice fields and water filled ponds give a picturegue 
appearence - an immense pleasure for one's eyes and heart. 
Winters are extreme cold; a time to harvest the rice fields. 
Physical features! 
Till 1972 Madhubani was a sub-division of the district 
Darbhanga. The shape of the district Madhubani res«nbles a 
parallelogram with a total area of 3501 square kilometers. 
Its boundaries touch in the north with the borders of Nepal, 
on the West, district of Sitamarhi, on the east Saharsa 
district and on the south it meets with its parent district 
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of Darbhanga. "It consists of a rich alluvial plain intersected 
by numerous rivers and streams issuing from the Nepal hills and 
running almost parallel to each other from north to south. The 
chief of these are little Ba^amati, Kamla, Karai, Balan and 
Tiljuga , Every year the district* Which cc»)prised of lowlying 
plains intersected by these rivers and strems, are threatened 
with floods and the country side becomes a vast sheet of water-
in rainy season. 
The district is divided into the administrative units of 
three sub*divisional offices at the to%ms of Madhubani, Jhan-
jharpur and Jayanagar. The district has eighteen Blocks or 
Anchals. Each block or Andhal is a revenue unit under the 
administration of a Block Development Officer or Anchal 
Adhikari. 
The climate of Madhubani is characterized by a pleasant 
cold season from mid November to the end of February* a hot and 
dry siunmer starting from March till May. The monsoon season with 
its heavy rains* moist heat and hot still nights* starts with 
the break of south-west monsoons from June till September. 
Coldest month is January with daily mean temperature of 9,90°C 
(49.8°F} and maxiqium temperature at 23.5*^ C (74.3°F}. SometisMss 
the temperature falls to 2®C. The month of May is the hotest 
when mean daily temperature is 35.8^C (96.4^F} and manimuro is 
24.3®C (75.7°F), Sometimes the temperature rises above 43°C 
1. Chaudhury, P.C. Roy. 1964. Bihar District Qazetteers 
•Darbhanga', Patna; The Superintendant Secretariat Press, 
P. 725. 
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(109.4°F) but It is exceptional. The average rainfall of the 
district is 1319.9 ram and the 84 percent of the rainfall occurs 
between June and Sept^nber. The climatic conditions and annual 
seasonal cycles determine much of the activities of the people 
of this district and influences profoundly their perceptions 
and attitudes. The esterly winds blowing from May to October 
and the westerly appearing in late winters and blowing in full 
in March, has especial bearing upon the Psyche and Physique 
of the population and has helped to develop a life style and 
culture unique in its content called •Mithila*. 
W.G. Archer writes "Madhubani" means "forest of honey* 
and the region with its great mango groves, fertile rice 
lands, fields of sugarcane and lotus ponds provides a perfect 
environment for a poet. Its seasons range from winters of 
sparkling cold to springs and suitaners of esdiilarating heat. 
In March and April, the cotton tree is afire with scarlet 
blooscMn. Evenings are bland and warm and at night people sleep 
outside their houses in the hot stillness. From late June to 
early September, Vast clouds move across the sky. Days are 
either dark with rain bright with steamy sunshine or livid 
with storm. By October the air is clear, the moon shines with 
dazzling brightness and at morning and evening the white peaks 
of the Himalayas stand along the skyline, enchanting in their 
frail etherial beauty,,,, The country of Madhubani is part of 
Mithila, long renowned for its learning and cult\u-e. Its people 
2 
are known as Maithils ", 
2, Archer, W.G, Ed, 1963, Love Songs of Vidyapati, trans. Deben 
Bhattacharya, London, George Allen and Unwin Ltd, P. 17. 
177 
Demographic and Ethnic Composition of the Populationt 
3 
According t o the 1981 census the t o t a l population of 
t he d i s t r i c t i s 2,325,844. The Hindus, Muslims, Chr i s t i ans , 
Sikhs, Buddhists and Ja ins are the r e l i g ious groups c o n s t i -
t u t i n g the t o t a l population and t h e i r representa t ions i n 
number Bare 1,957,629/ 367771/ 86; 208| 25 and 125 respect ive ly 
(See Table 1 ) . 
BulTc of the population res ide i n the v i l l ages and these 
v i l l a g e s "could be said t o be the core of Maithi l c u l t u r e . 
Ancient t r a d i t i o n s and customs are s t i l l maintained in many 
4 
of the v i l l a g e s *• The t o t a l urban population i s 72403 vg-hich 
c o n s t i t u t e 3,1 percent of the t o t a l populat ion. In the face of 
urban jxspulation of the s t a t e of Bihar which i s 12,47 percent 
5 
of the t o t a l f>opulation of the s t a t e , Madhubani's negl ig ib le 
urban population gives a c l ea r p i c t u r e of i t s being a ru ra l 
soc i e ty a l toge the r . While Muslims pepresent 15.8 percent of 
t h e t o t a l population they share 23,9 percent of the t o t a l 
urban population of the d i s t r i c t . These urban set t lements are 
located i n the two towns of Madhubani and Jaynagar. Jhanjharpur 
has no munic ipal i ty r a t h e r i t has a not i f ied area committee. 
The t o t a l l i t e r a t e persons i n the d i s t r i c t a re 505814 i . e . 
3 , Census of Ind ia , 1981, S e r i e s - 1 , Paper-4, P, 80-85. 
4, Chaudhury, P.C, Roy, 1964, D i s t r i c t Gazet teer : Darbhanga, 
op, <rlt P. 726, 
5 , Census of India 1981, Ser ies -4 , Bihar, Paper-1 of 1982, 
P. 18-19-
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21,7 percent of the populat ion. In t h i s regard also the d i s t -
r i c t lag behlend the overa l l l i t e r a c y r a t e of the s t a t e of 
Bihar which i s 26,2 per cen t . 
The absence of the urban cent res i n the d i s t r i c t may 
be a t t r i bu t ed t o the absence of s izeable i n d u s t r i e s . Moreover 
i t s exposure t o the na tura l c lami t i es i n form of yearly famine 
and flood has accentuated the problem fur ther , P .c , Roy 
Chaudhwry i n t he Gazetteer of d i s t r i c t Darbhanga obseirves about 
t h e low increase i n the population of the then sub-division 
Madhubani, "The low incidence tof inc rease of the population at 
Madhubani i s due t o the fact t h a t t he r e are hardly any s izeable 
i n d u s t r i e s . I t i s i n the cen t re of a r i c e producing area and 
although nearer t o Neisal border the t rade and commerce from 
Nepal s ide nearly pass through Madhubani but Madhubani does 
not handle much of them " , The t r ade route between India and 
Nepal passes through t h i s d i s t r i c t and hence h i s t o r i c a l l y i t 
7 
has asstmed an important t rad ing cent re but the i n d u s t r i a l i -
zat ion of area never took p lace . The major export items of t h i s 
d i s t r i c t was l imited t o the a g r i c u l t u r a l products . Ghaudhuiry 
observes, "As regards t r a d e , t h i s subdivision export f i sh , 
handloom c lo th , raakhana (water b e r r i e s ) , mangoes, sugarcane, 
l i c h i , peddy, hide and brass metal a r t i c l e s . , , * ' , Trade with 
Nepal makes t h i s area prone of smugglings of foreign goods and 
6, Chaudhury, P.C. Roy, 1964, op, c i t P, 64, 
7, See Hunrer, »^^ .w,, 1S75, "A s t a t i s t i c a l Account of Bengal" 
Vol. I I Londonf Trubner & Co, 
8 , Chaudhury, P.C. Roy, 1964, op, c i t , P, 726, 
179 
hashish , 
Maithi l Brahroins predominate i n t h i s d i s t r i c t and are 
major land owMng c a s t e . The o ther Hindu Castes are Rajputs, 
Bhumlhars, Kayastha, Banias and o ther serv ice c a s t e s . Harijans 
a re i n f a i r l y good number and are major a g r i c u l t u r a l labour 
fo rce . Vil lages are usua l ly dominated by one s ingle cas te and 
e i t h e r Muslims or Hindus i n Communal terms. 
The crops of the d i s t r i c t f a l l under t h ree harvest i . e . 
aghani,, bhadai and r a b i . The aghani crop i s l a rge ly r i c e , 
harvested i n t he winter f a l l i n g i n the Hindi lunar month of 
aghan, Bhadai i s ea r ly crop swon i n l a t e summer and harvested 
i n the month of Bhado - a Hindi monsoon month which f a l l in 
t h e month of August-September, The main crops of t h i s season 
i s r i c e , marua (Eleusine Coracana), maize, m i l l e t s e t c , Rabi 
crops are wheat, ba r l ey , Oats, gram, pu l ses , mustards e t c . 
These crops are swon i n winter and harvested i n spr ing . The 
cash crops are surgarcane, Makhana , . , a t yp i ca l product of 
t h e area, and mangoes. L,S.S. 0* Mailey i n the Darbhanga 
d i s t r i c t Gazetteer of 1907 while commenting upon the uncul-
t i va t ed lands of the d i s t r i c t Darbhanga observed" i t amounts 
t o 23 percent of the t o t a l area in Madhubani thana where i t 
i s due t o t he l a rge number of mango graves which strew the 
c o u n t r y | t h i s t r a c t i s the stronghold of Brahroanism in Darbhanga 
q 
and many of the groves have been planted from re l ig ious motives ", 
9, O'Malley, L.S.S. 1907, Darbhanga D i s t r i c t Gazetteer Calcutta, 
P. 61 , 
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The d i s t r i c t i s connected with the t e s t of the s t a t e 
with a l l weather rnatal l ic roads which c r i s s crosses the 
e n t i r e region. These roads connect not only towns but i t s 
remote v i l l ages with the r e s t of the world. Buses and trucks 
play major r o l e i n the t r anspor t a t ion of passengers and 
commodities, Mbrth-Eastern railway l i ne also plays an important 
r o l e i n connecting various pa r t s of the region ending in the 
boarder town of Jayanagar, Prom Jayanagar, Nepal Government 
operated i t s railway service t o Janakpur in Nepal, 
While most of the long route t r anspor t a t ions are done 
on these rou tes , the i n t e r - v i l l a g e and short route t r anspor t a -
t i o n s are done by bullock c a r t s . P a r t i c u l a r l y the t r anspor t a -
t i o n of goods and consnodities from v i l l a g e t o towns are done 
by these bullock c a r t s . They a lso serve as means for t ranspor -
t i n g v i l l age folks p a r t i c u l a r l y women frcxri one v i l l age to the 
another or to towns. But v/ith the growing nuniber of rrietallic 
roads i n the v i l l a g e s , rickshaws are replacing these bullock 
c a r t s for human t rc insportat ion. Rickshaws save more time than 
old fashioned ard slow bullock c a r t s . Moreover a change in 
wheels of these bullock c e r t s are observable i n the sense tha t 
modern rubber t y r e s are i n more use than t r a d i t i o n a l wooden 
wheels. 
People of t h i s d i s t r i c t are constant ly on mobile i n the 
vari ous pa r t s of the s t a t e and country/ for search of jobs and 
1 R 1 
other business opportunities. Part icularly the agricultural 
labourers are prefer!ng for towns for be t te r payments. Earlier 
they were opting for Calcutta but now majority of than migrate 
e i the r to Borabay or Delhi, Moreover since the la te seventies 
the job opportunities in the o i l rich Gulf Countries have 
attractecJ many, part icular ly Muslims have benifited from i t 
more. This has brought a certain degree of openness in the 
t radi t ional social structure of the region. The canmunication 
provided through the News medias par t icular ly the local news 
papers in Urdu and Hindi have played a role in uniting them 
with the outer world. The radio which i s in use in the area since 
i t s inception in India are becomming more common and i s access-
able to a l l . Television i s also making i t s inroads into the 
vil lages but i s s t i l l res t r ic ted to the e l i t e s . All these are 
providing the people of the d i s t r i c t , most of whom l ice in the 
v i l lages , a window to the outer world, affecting profoundly 
the ent i re social systaai. 
The north-cjastsm part of north Bihar previously called 
Tirhut, i s the region of Mithila and the d i s t r i c t s of Madhubani 
and Darbhanga i t s strongholds. History and culture of the 
d i s t r i c t Madhubani i s tha history and culture of the region. 
The division of the region into various administrative units 
of the d i s t r i c t s are recent phenomenon. Part icularly the 
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d i s t i l c ± of Darbhanga which e a r l i e r s t re tched from the boarders 
of Nepal i n the north t o the d i s t r i c t of Monghyr i n south, 
Madhubani being a subdivision of t h i s d i s t r i c t t i l l 1972 share 
much i n corranon the h i s to ry and c u l t u r e . 
Before the Aryan invasion of northern Ind ia , Madhubani 
was inh ib i t ed by the abor ig ina l population "known as ' tharus* 
and Hc i r a t a s ' . Kira tas were the people on whom the ancient 
war ep ic of Mahabharta throws considerable l i g h t . During the 
Aryan expansion and s e t t l a n e n t , they s e t t l e d i n t o these 
regions and i t became a par t of the legendary kingdom of 
Videhas, The Icings Janaks ruled the kingdom and the place 
associated with the name i s Janakpur which now l i e s in the 
t e r r i t o r y of Nepal j u s t adjacent to the town of Jaynagar in 
Madhubani d i s t r i c t . Many of the v i l l ages of the area i s 
associated with the mythological h i s to ry of the Hindus, They 
are born of a myth and s t i l l c l ing t i g h t l y with those myths, 
drawing considerable degree of r e l i g ious s a n c t i t y from the 
popula t ion. Lord Rama the king of Ayodhya, as the myth goes, 
passed through these regions on the way of Janakpur for his 
marriage with S i t a , A v i l l a g e Ahiarl i n Darbhanga d i s t r i c t and 
Adjacent to the Madhubani i s the place where the legendary 
Ahalya wife of Gautama Rishi remained i n form of a s t a tue for 
cen tu r i e s because of the curse i n f l i c t e d upon her by her 
husband for her sexual irfc3ulgence with god Indra , She came to 
l i f e when Rama v i s i t e d the ashram of Gautama, Ramayana throws 
H3 
light on this myth. Similarly 'Pandoul a place near the town 
of Madhubani is associated with the name of pandavas who 
stayed there during their period of exile, Buddhist and Jain 
sources also throw light on the activities of Lord Buddha and 
Mahavi.ra in these areas, Mahavira was the son of a Mithila 
mother, with the rise of the vrijji republic vaisali becane 
their capital, Lichchavis ruled the entire teritory of North 
Bihar and Madhubani was also under their rule, with the founda-
tion of Magadh anpire under Bimbisar his son Ajatasatru con-
quered Lichchavis and the entire region subsequently came 
under his rule. The region of Mithila was swinging from one 
hand to the another with the Change in the dynasties. The 
NandaSi, Mauryas, Kushans and Guptas all extended their sway 
over the teritory of Mithila • 
"It was under the Guptas that the famous Chinese 
traveller Pahien visited north Bihar during the region of 
king chandragupta II and found Buddhism declining. The Gupta 
rennaissance brought in its train the revival of the classical 
Sanskrit language. The temple at Uchchaith in the district of 
Darbhanga is foundly associated with Kalidasa though there is 
nothing positive to show that Kalidasa was a Maithila, The 
Bhatta l»tlmani Sakas of Darbhanga played a prcxninent part in 
the development of philosophical thought in north Bihar, 
10, See Chaudhury, R.K, 1952, Early History of Mithila, Journal 
of the Bihar Research Society, also, R,C, Majumdar, 1951, 
Vedic Age, Bombay; Bhartiya Vidya Bhavan, 
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Kumarlla i s a l so asaociat€M3 with Mlthl la^^". observes Chaudhury 
i n hi3 Gazetteer of Darbhanga* 
Nayadeva was perhaps the f i r s t r u l e r of Mithila exten-
ding l-ds empire over the Tirhut and Nepal. He founded the 
dynasty of •Kamatas* i n the end of eleventh century. Famous 
Tibetan t r a v e l l e r Dharmaswg^i, a Buddhist monk v i s i t e d Bihar 
between 1234 fto 1238 A,D, and found Ramasirahadeva of t h i s 
dynasty ru l i ng . He was patiron of several r e l ig ious and l i t e r a r y 
works. On the other hand he was for t i fy ing h i s c a p i t a l 
Simaraongarh (now i n Nepal) for fear of Muslim invas ion. His 
son Sakrasimha was the s t rongest r u l e r of the dynasty. But 
t h e general p o l i t i c a l fenaament of India was already changed 
i n h is t ime. Muslims were making t h e i r ways from North to the 
12 e a s t p a r t i c u l a r l y Bengal • Bakhtiyar Khalji annexed the 
t e r r i t o r y of north Bihar. Narsimhadeva became a t r i b u t a r y of 
Ghiyasuddin Iwaz (1213-1227) but Sultan I l tu tumish sent his 
son Nasiruddin Mahroud t o Bengal and Iwaz was defeated and the 
region ruled by Karanatas waS res tored t o Narsimhadeva, Under 
Razia Sultan he asser ted h is independence but h is rebe l l ion 
was crushed by Tughril Tughan Khan. His son Sakrasimha rebelled 
against Ala-uddin Khalji and a bloody b a t t l e was fought between 
the forces of Khalji and the Raja 's army and Raja was v ic tor ious 
11, Chaudhury, P.C, Roy, 1964, op. c i t , P, 29, 
12, See. Habib, M. and Nlzaui, K.A, 1982, Comprehensive History 
of India Vol, 5, New Delhi ; Indian History Congress, 
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i n t h a t b a t t l e . But he shif ted h is Capital t o sakrl a few 
"kilometers south of Madhubanl, But i n another b a t t l e Raja waS 
defeated and became the t r i b u t o r y t o the Delhi Sul tanate , His 
13 
son Harisiinhadeva was a powerful r u l e r and helped Bahadur 
Shah i n seizing the Kingdom of Bengal. This ambitious ro le 
f louted the au thor i ty of Ghiyasuddin Tughlaq who during his 
eas t e rn compaign of 1323-24 A.D, subdued the Tirhut and Bengal. 
Harisimhadeva shif ted the c a p i t a l , perhaps for a short while 
t o Harisimhapur near s a k r l . Harsimhadeva was defeated by 
Tughlaq forces and he fled t o Nepal and i n t h i s way the 
Karanata dynasty of Mithi la came t o an end. 
In 1324 Darbhanga came under the d i r e c t ru le of Tughlaq 
and the c i t y was renamed as Tughlaqpur, For a be r ie f in te r lude 
Muslims were having d i r e c t ru le in t h i s region. Haji Shamshuddin 
I l ya s Khan of Bengal asser ted his independence and captured 
14 Bengal and Tirhut , He divided the Tirhut i n t o two par t s and 
the sourthezm side was re ta ined by him but i n north which 
near ly comprises new d i s t r i c t of Madhubani and some pa r t s of 
t he d i s t r i c t Darbhanga was ruled by new r i s i n g dynasty of 
Oinwaras^^ (1325-1525 A.D.). While HaJi Shamshuddin I lyas 
founded two towns i n the region i . e . shamshuddinpur (now 
Saraastipur) and Hajipur, Oinwaras shif ted t h e i r c a p i t a l to 
Sugauna near Madhubani town. Bhogiswara, the son of the founder 
13 , See Chattopadhaya, Sudhakar, 1968. Early History of North 
Ind i a : from the f a l l of Mauryas t o the death of Harsha 
(200 B.C. - 650 A.D.) Calcu t ta ; Academic Publ ica t ion . 
14, See Chaudhery, R.K. 1962, Early Muslim Invasion of Mith i la , 
Journal of Indian History, August, PP. 397-98, 
15 , See Chaudhary, R.K, 1954, The Oinwaras of Mith i la , Journal 
of the Bihar Research Society, 
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of the dynasty Kameshvar Thakur was conferred t he throne of 
Ml th i la by Sultan Piruz Tughlaq. Araalan Captured the Tcingdocn 
of Tirhut a i ^ the r u l e r s of t h i s dynasty Biraslmba and 
k i r t l s imha sought the help from Ibrahim shah sharqudr of 
Jounpur. The famous and the most venerated mystic MlthJ.lib 
16 poet Vidyapati accompanied them and helped t o get support 
of Sharquis. Since then the dynasty was changing i t s a l legience 
and l o y a l i t y of the Kdngs of Ben^^al, Jaunpur and Delhi,This 
s h i f t i n g l o y a l i t i e s were i n accordence with t h e i r surv iva l . 
Tr ibutes were paid t o the Muslim Kings but the i n t e r n a l manage-
ments were l e f t t o them. They cu l t iva t ed s a n s k r i t i c cul ture 
and learnings and the court of QLnwaras produced some of the 
g r e a t e s t scholars of Hinduism. Vidyapati was the most impojrtant 
of them. In the t r a d i t i o n of Jayadeva of Bengal he played an 
a c t i v e ro l e and i s seconci t o him i n popular is ing Vaishnava 
c u l t . The main difference between him and Jayadeva was tha t 
the l a t e r wrote h i s e r o t i c po«ns i n Sanskri t and former wrote 
i t i n M a i t h i l i , Moreover, Jayadeva ideol ized kr ishna, h is 
sexual contacts with Radha and Gopis of Mathura. He was male 
chauv in i s t . But vidyapati proved t o be great feminist and a l l 
h i s e r o t i c powns are f u l l of sweet melodious rythms and i s 
addressed t o krishna from the s ide of Radha his beloved. S t i l l 
Vidyapat i ' s poe t r i e s are sung with grea t venerat ion a t the 
Weddings by Mi th i l i Brahmin women, 
15, For a d e t a i l account of Vidyapati see Archer, V/,G, 1963, 
op, c i t . 
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Ramabhadra was the second l a s t r u l e r of the Oinware 
dynasty . He asser ted his IndepetKSence from the Sharguis and 
developed a f r iendly r e l a t i o n s with Slkandar Lodi, In 1496 A .D , 
Sikandar Lodi and Allauddin Hussain Shah of Bengal reached an 
agreement i n which Tirhut was re ta ined by Lodis, Mobarak Lohani 
was the revenue co l l e c to r of Lodis, Laks*»inath Kamsanarayana 
succeded Ramabhadra a»3 did not observed the agreed settlement 
and hence was defeated i n a b a t t l e by Nasrat shah i n 1527. The 
dynasty of Oinwaras came t o i t s end. 
After t h i s dynasty Tirhut w^s under the d i r ec t rule of 
17 Muslim r u l e r s , p a r t i c u l a r l y the Afghans. Sher shah Sur 
(1540-1545) made Tirhut as pa r t of h is Etnpira and h is son Islam 
Shah was a l so ru l ing the region as some coins of his reign 
(1544-1555) found i n Darbhanga shows. A Bralmin revenue of f icer 
popular ly ca l led Majlis Khan ruled the area for a br ie f period. 
But the Rajputs of v i l l a g e Bhaur i n Madhubani es tabl ished t h e i r 
dynas t ic ru le for short period by acknowledging the sway of 
Afghans. 
The e n t i r e north Bihar and p a r t i c u l a r l y Tirhut remained 
beyond the control of Mughals u n t i l l 1574 when Akbar captured 
t h e for t of Hajipur. In 1540 Bahadur Badakhshi revolted and 
captured Tirhut but was defeated by the Mughal Chief Sadiq 
Khan and was k i l l e d . The Mughal Ck>vemer of Bengal i n order t o 
17, See TrLpathi, R.P. i960, Risa and Fal l of Mughal Empire, 
Allaliabad, 
1^8 
s t rengthen t h e i r cont ro le over the region came i n t o a l l i ance 
with the local Muslims who were already s e t t l e d i n those regions 
and gave them fresh J a g i r s , In t h i s way a la rge nijrober of 
Muslim Chiefs s e t t l e d i n these areas permanently. On the other 
hand Mughal permanently appointed Imperial Faujdars or mi l i t a ry 
Governers of Sarkar Tirhut a t Darbhanga, This brought a ce r t a in 
degree of normacy i n the region but s t i l l a vas t body of Afghan 
Sold iers were present i n t l i l s area and were permanent source 
of r ebe l l ions in Tirhut and Bengal, 
During the re ign of Akbar, Mahamahopadhya Mahesh Thakur 
Obtained the t e r r i t o r y of Mithi la by the Rmperor and founded the 
dynasty ca l led Khandwalas. This dynasty l a t e r was cal led Darbhanga 
Raj, TVie c a p i t a l of t h i s dynasty was i n Bhawara# now southern 
pa r t of Madhubani town. The r u l e r s of t h i s dynasty gave t h e i r 
l o y a l i t y t o the Mughals and were t r i b u t a r y under controle of 
the Imperial Paujdars, After the wanning away of Mughal power 
during the re ign of Muhammad Shah (1719-1746) one of the ru le r 
of t h i s dynasty Raghava Simha asser ted his independence. But 
Allvardi Khan of Bengal brought him under his control and 
conferred upon him the T i t l e of Raja and appointed Nawab Ahmad 
Khan as Paujdar of Tirhut i n 1741. Alivardi*s son-in-law 
Zainuddin Abroad Khan was placed a t Bhawara t o look a f t e r the 
managements of T i rhut , 
These were t he days of uncer ta in ty . Marathas, Br i t i shers 
and Sikhs were f ight ing for a bid of supermacy while power of 
1^9 
Mughal Empire vias decl ining day by day. There grew a number of 
loca l ambitious chiefs act ing as power brokers engaged in 
conspiracy, murder and i n t r i g u e s . Darbhanga Afghans played a 
c ruc ia l ro le and influenced the course of the happenings in 
t he h i s to ry of North Bihar and Bengal, Allvardi Khan took t h e i r 
he lp i n crushing the rebe l l ions of loca l ch ie f ta ins but 
Darbhanga Afghans were ambitious enough t o play more important 
r o l e in the developing p o l i t i c a l scence of Ind ia . They began 
t o i n t r i g u e with the Marathas against Al ivard i , Mustafa Khan, 
t h e Chief of Darbhanga Afghans r^ael led and b r u t e l l y murdered 
Haibatjang the Govemer of Bihar and the son-in-law of Alivardi 
i n 1745. Marathas joined them and sacked the c i t y of Patna, 
Al ivardi himself led the army and defeated them, k i l l e d the 
leaders and brought peace t o the region. 
Khandwala dynasty was ru l ing the T i rhu t . N^rendra Siraha 
supported Alivardi against the r ebe l l ious Afghans. His succe-
s so r , P'ratapa Simha shif ted his c ap i t a l from Bniawara t o 
Jhanjharpur another town i n Madhubani d i s t r i c t . His successor 
Madhavasimha shif ted f i n a l l y t o Darbhanga, In 1S07 Darbhanga 
Raj was conferred upon Raja Madhavasimha and his successor 
Chatra Simha was honoured with the t i t l e of 'Maharaja' by 
Lord Minto for his supix)rt t o the Br i t i sh goverrment in the 
Nepal war. F ina l ly with the abo l i t i on of Zamindari i n indepen-
dent Ind ia , with the death of Kameshwar Simha i n 1962 the 
Dartihanga Raj came t o an end. 
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These historical accounts may give a brief idea about the 
historical development which the region experienced politically 
down the ages. More than that it is also to illustrate the 
interaction between the Hindus and Muslims of the reqion. The 
political course has strong influence upon the attitude of the 
ccxnmunity towards each other. As we have witnessed in the 
history th-^ t the internal affairs were exclusively retained 
by the Rajas of the region who were gre?t cultivators of llindu 
religious learnings and literary traditions. In their courts 
poetry and learnings were honoured alone and poets and ohiloso-
phers lived under their patronage in great affluence and luxuries, 
Moreover the Rajas of !^ ithlla v;ere personally nracticlnr; tradi-
tional Hindus than anything else. All around their palaces, are 
scattered the temple devoted to one god or another, stand 
looking directly into the lotus ponds. In the Raj area of 
Dairbhanga or the remains of their capital in Hhawara and the new 
constructions In Rajnagar in Madhubani district ruined by earth-
quake, one can look and sense the predominant Hindu traditions 
at brilliant display. These were the artifacts of the rulers 
and aristocracy, G,.J, Stevenson Moore in his settlement report 
wrote "The priority and the intellectual aristocracy was so 
predominant that it sat itself to suppress any attaupt at social 
and mental emancipation outside its palei and it was able to 
attain its object so effectually that at the present day it Is 
in this same ancient centre of learning that ignorant fanaticism 
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i s most raanpant and r e l i g ious s u s c e p t i b i l i t i e s most inflamable, 
t h a t the s t a t e of the lower c lasses i s most degradad and most 
depressed and t h a t the proportion of the I l l i t e r a t e i s the 
g r e a t e s t " . This may be the experience of a Br i t i sh Civil 
servant and what he had experienced and viewed as re l ig ious 
fanat icism may be a dimension in ter locked with the t o t a l i t y 
and exc lus iv i ty of the unique cu l tu re of Mithi la , The exc lus i -
veness of the Mithi la cu l tu re i s much re la ted with the geogra-
phica l s i t u a t i o n and the c l imat ic coreJition of t he region. The 
r u l e r s came, made an a l l i ance with 6nd gone, but the inner side 
of the region l e f t unhampered. Their t r a d i t i o n i n i t s a l l 
uniqueness and with a l l i t s ramif ica t ions , i s continuous t i l l 
d a t e . Being a t r a d i t i o n a l Hindu soc ie ty , Brabsnins who are 
numerically strong and r e l i g i o u s l y previ leged, dominate the 
soc io -cu l tu ra l l i f e of the region. Their Hirdu r e l ig ion de t e r -
mine much of the l i f e of the Hindus i r r e s p e c t i v e of c a s t e . To 
a greater degree untouchabi l i ty i s s t i l l p reva len t . Villages 
dominated by the Hindus r e f l e c t Hindu soc ia l systan a l i ve and 
v ibe ran t . Their custom and manners are guided by the t r a d i t i o n . 
The •Bride-groom fair* of Saurath mela i n Madhubani d i s t r i c t , 
held annually during marriage ' l agan ' usual ly i n the month of 
May are the occassions t o f ix the marriages among Maithi l 
Brahamins according to the horoscopes. Even the educated and 
so-ca l l ed modem Maithi l Brahmins never v i o l a t e theoe m l e s . 
The folk lojres, customs and manners of the v i l l a g e r s has stemed 
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from the loca l landscape and has strong bearing upon the a t t i -
tudes and perceptions of the people and t h e i r cu l tu re i s the 
unique cu l tu re of Mi th i l a , The t r a d i t i o n a l s t y l e s are seen even 
i n the foods and d re s se s . 
Muslims8 t h e i r aettletnent and response; 
In the wake of the l iv ing and viberant t r a d i t i o n and 
c u l t u r e of Mi th i la , dovm the cen tu r i e s , Muslims came and se t t l ed 
18 i n the region. Though, t r a d i t i o n a l l y held a tha t Muslims 
l a r g e l y s e t t l e d af'ound the towns of Darbahanga and Samastipur 
but t h e r e are genuine evidences t o show t h a t Muslims a l so 
s e t t l e d in the remotest p a r t s of the region with the every 
f i r s t encounter of the Muslim r u l e r s . Most of the ea r ly 
s e t t l e r s were from foreign ex t rac t ion but the voluem of the 
populat ion speaks of g rea te r number of conversions, Francis 
Buchanan i n h is account of t he D i s t r i c t of Bihar and Patna 
i n 1811-12 wrote, "Converts are occasaional ly made from the 
pagans, e spec i a l l y by the purchase of s l aves , who are t rea ted 
with great kindness , as I have before mentionedi but t h i s 
operat ion i s now going on much more slowly than formerly, when 
t h e Moslems possessed the government1 and an enormous income, 
a great par t of which was d i ss ipa ted on the means of propagating 
t h e i r f a i t h . S t i l l however, the re i s reason t o th ink , t ha t 
within these 20 years a considerable increase i n the number of 
19 the fa i th fu l has taken place " , His observat ion, perhaps, can 
18. See D i s t r i c t Gaasetteer of Darbhanga, 1964, op. c i t p . 81 , 
19. Buchanan, Francis , 1934. An Account of the D i s t r i c t of Bihar 
and Patna i n 1811-1812, Vol-1 , Patna Bihar and Orlssa 
Research soc ie ty ( r ep r in t 1986, New Delhi, USHA). 
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be held true for the region of Mithila, too. 
More than by the purchase of slaves or anything like 
that, the local conversions were more responsible for the 
population of the Muslims in the area. The role of the wandering 
sufis, as many tombs indicate gives a pattern of conversion 
similar to that of the other places. But while the upper strata 
from the foreign extraction remained to a large extent exclusive 
to the local clture, the lower strata retained more of their 
previous customs and traditions. On the other hand the -^ act is 
undeniable that the upper strata were influenced to a certain 
degree by the local environments particularly in the matter of 
foods and dresses. They also assimilated some of the customs 
and beliefs derived from the locality. As the agriculture was 
the basis of the economy and the region fell into 'ryotwari* 
syston they were permanently settled into the villages; 
agriculture not only became a means for subsistence but also 
a way of life. Hence while Muslims were able to keep themselves 
exclusive to the Mithila culture, the compulsion of the economy 
brought them together with the Hindus and they shared, an 
attitude and culture to a certain degree in common. But, by and 
large, Muslims of all strata remained exclusively distinct from 
the Mithila culture. The exDOSure to the outerworld and the 
interactions with the religious personage and education helped 
to remain them distinct. Time and often we find arevival of the 
Islamic norms, Chaudhury in his Gazatteer of Darbhanga observes. 
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"It is remarlcable that even where there are a few Muslim 
families* they have small mosques". The small maktabs impar-
ting the religious education to the children in the villages, 
some raadrasas in the towns* though established in the later 
part of nineteenth century, gives a picture of religious 
consciousness of the Muslims* Moreover these religious cons-
ciousness may be attributed to the compulsion of the dcaninant 
cultural environments, the people of the region, Hindus and 
Muslims both appear to be compromising. Particularly the 
Hindus who were a little bit too liberal or better say they 
cultivated an attitude of non-violence and mutual survival. 
Tnis gave Muslims an encouragement to pursue their own 
culture and tradition. Hindu-Muslim relations in the region 
was always friendly. Each experience a homely environment 
with the another. Since centuries this mutual interaction nas 
given the two ccxrimunities an environment of trust and 
certainity. Irrespective of some skirmishes, the area never 
saw communal flare ups as witnessed by other parts of 
northern India. As little migration took place, the effect 
of partition of the country was not significant enough. 
Sharing with other Indian Muslims they sensed a Psychological 
shock but physically they remained secure. 
At the village level, each villages are dcxainated 
exclusively by the either corwnunity. Muslims out of economic 
necessity enter into the jajmani arrangements and take the 
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services of the Hindu service castes much in the same manner 
as local Hindus do. But these services are restricted to the 
econcxnic spheres. Religious and cultural spheres are exclu-
sive dcxnains of Muslim groups. The occupational specializa-
tion and monopoly of particular Muslim ethnic groups may 
give an idea of caste like tendencies but the pattern of 
social interaction, not only in religious places but also in 
day to day affairs« negate its existence. Instead some 
criteria endemic to the Muslims ethic regulate their social 
inter-course. 
Francis Buchanan in his account of district Purnea in 
1809-1810', One a part of the territory under Khandwala 
dynasty of Mithila, Observes, "In this district, especially 
where the proportion of Hindus is greatest, the doctrine of 
caste has gained a complete practical ascendency over the 
Moslems and has occassionea a vast number of sub-divisions, 
the members of which do not intermarry, and often will not 
eat in company. Men of rank and education laugh at this 
absurdity, and where the Moslems are most numerous, there 
are many fewer distinctions, and the nximber excluded from 
general ccsmnunion is small, and is chiefly confined to those 
of professions that are recknowed low and dishonourable ". 
20. Buchanan, Francis. 192S. An Account of the District of 
Purnea in 1809-1810. Patna; Bihar and Orissa Research 
society, (reprint 1986. Delhi, USHA). 
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Madhtibani not very far away from Purnea also reflect the 
similar style. The villages where muslims dominate in numbers 
and hold the economy, reflect a pattern of distinctiveness, 
exclusiveness sharing iroich in conmon with the Muslims in 
general. They cherish the traditional values which are commonly 
held to be Islaic. But on the contrary, Muslims in the Hindu 
dominated villages respond more to the local beliefs and 
customs and they are looked down by ether Muslims as 'Hinduized', 
But in recent years changes are observable. Modem and 
Islamic forces are penetrating deep dcMin the villages influ~ 
cing profoundly the toraditional systems. On the other hand 
the rising sentiments of Hindu Unity and their attempt for 
cultural homogenization has brought many Hindus closer to 
the communal organizations and the flindu chauvinistic ideolo-
gies are penetrating the villages replacing the old idea of 
folk tolerances. Muslims' reponse to these rising national 
and local tendencies and the sense of cultural and physical 
threat arising from them are forcing them to Islamaze them-
selves more vigorously than before discarding the older 
practices. Any symbol, custotri, belief and ractices, if 
identified as carrying Hindu elements, iBforms are raade in 
those spheres. For instance, the upper strata of Muslims 
occassionally used the traditional Hindu dress of the region; 
•dhoti* and 'Kurta* and the lower strata cenerally used this 
1Q7 
dress. Now the upper strata has totally left the use of this 
dress and it is being abandoned by the lowers too. On the 
other hand the 'lungi' a dress long associated with the 
Muslims are now coercnonly used by the Hindu, 
The abandonment of the Hindu dress by the Muslims 
can also be attributed to the modeim forces, western style 
pants and shifts aie replacing the old traditional dresses. 
The modern forces are making more impact upon their life styles 
and ciiitural ethos. As the education is spreading in the lower 
Muslim ethnic groups they are too, responding to the Islamic 
and modem forces. There is an obivious change in their 
perceptions and attitudes. A sense of being Muslim sharing 
with the world coramunity of Muslims- the Ummah and occupying 
a status of minority in India is pervading their attitudes. 
Any discussion with them carry these references. Simultane-
ously with the Islamization processes the compulsion of 
survival in the daninant Hindu environment has forced thorn 
to reconcile with the Hindus, in this sense they are strugg-
ling hard to project their identity as distinct frcxn the 
local Hindu environment. But also they are advocating for a 
composite and tolerant culture as they were observinr; doisT 
the centuries. The old generation Hindus has no difficulty 
to accept this proposition. But the Hindu youth contaminated 
with the coranunal hatered ideologized and propagated by 
canraunal organizations are showing a certain degree of into-
lerance. The various 'senas* and 'rathyatras* fron the locality 
of Muslims are irritating them but a point of conflict has 
never reached. 
CHAPTER - V 
1f)8 
UNIT OF THE STUDY; MALMAL 
One can catch a bus from Madhubani town destined to go 
either tc Jaynagar town or Basopatti; a small township, and 
after half an hour drive he can reach to Kalwahi chov;k -
a junction of four directional roads on Darbhanga-Jaynagar 
liigh vvay. In the north direction the road goes towards 
Oayanagar# in the east to Khajauli, in the north-west to 
Basopatti and in the south to Madhubani and the rest of the 
stat.e. If the destination of the Bus is for Jaynagar, one can 
leave the bus at this stop and catch a rickshaw and proceed 
in the north~v;est direction, barely one kilometer av/ay the 
boundary of the village begins. In case of the Bus going for 
Basopatti one can continue the journey and step down at tne 
village stop. 
Crossing the iron bridge over the off-shoct of the river 
Giwachch, a satellite hamlet of the village Malmal comprisiiig 
its adiiiinistrative rather than social unit, begins. Looming 
in th€5 background is white washed 'Idgah* (place for Id 
prayers) with its high walls and symbolic small minarets. 
Scattered around are rice fields and mango groves. Fev; hundred 
meters away, on the west side of the road is a timber v;ork-
shop, crossing it over is a small mosque, a huge banyan tree 
stanas opposite to the mosque on the eastern side of the road. 
From under the Banyan tree passes the dusty village road. 
Walking along the dusty road, one passes through the thickly 
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populated residential area of the village, houses tightly 
crammed together. As the road bends towards more inner side 
of the village, one encounters yet another mosque bigger than 
the earlier one. Few meters walling east-ward on the road one 
ctanes across a tri-junction, on the southern side the road 
comes to a sudden end in frontof a big pond, while walking 
in the north ward direction one passes through big concrete 
houses facing each other on the both sides of the road. 
Crossing scane hundred meters, one reaches to the another 
pond in the centre of the population. The three sides of the 
ponds are marked by the approach roads and the residential 
houses stand by the side of the roads looking down into the 
pond. At the north-eastern corner of the pond is a cross 
road called 'chawk'. The chawk is the public area, constitu-
ting the 'profane* side of the existence of the villagers vith 
its tea shops. Medical and general stores. 
On the western side of the pond is the area of "sacred". 
Standing in the middle is the "Grand Mosque" (Jaama Masjid). 
On the right of the mosque is "Musafir Khana" and on the left 
is 'Madarsa'. Adjacent to the Madarsa on the southern side 
is the 'Grave Yard'. Infroiitof the Mosque is an enormous tree 
spreading its branches over the south-west corner of the pond 
and the south-east comer of the Mosque's courtyard. The area 
which marks the sacred realm of the existence is the highest 
plain of the village. Four feet below the Musafir Khana 
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crosses the approach road of three meters widfci!. On the other 
side of the approach road is an open space at the similar 
hight. It is the very place where first settlement of the 
village took place. 
A Glimpse of the village History : 
Though the village Malmal has no specific written 
record of its History. But the village elders have scxne know-
ledge about the history of the village v.'hich has come to there 
frcxn their ancestors told generation to the generation. The 
elders' version along with some another village's account 
and cross checking it with yet another historical accounts of 
scxne other locality and finally verifying it with the recorded 
history of the area gives a picture however vague, but re4iable 
to the large extent. 
Malmal was founded by Abdul Haleem in the later part 
of the fourteenth century. When Haji shamshuddin llyas Khan 
of Bengal asserted his independence and invaded the Tirhut 
and captured scxne of the parts of now Madhubani district, 
Abdul Haleem was accompanying him. v.'hen the town of Hajipur 
was founded, Haji Shamshuddin llyas desired from some of his 
companions to settle in the region. In this way Abdul Haleem 
came and settled here with a zamindari of seven villages. 
There is a myth associated with his settlement. According to 
this myth when he came first and v;as planning to settle, he 
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met a Muslim* 'faqir* who was here for his meditations. He askea 
faqir's favour and his guidance in selec±ing the site for his 
residence. Faquir pointed out same area few kilometers away 
from the actual place of the settlement. He made a house 
there. It was the rainy season and int he morning when he 
again visited the unfinished house, he saw the impression of 
a jackal's or fox's paws. He told the event to the faqir who 
advised him to abandon the place and selected another site 
for his residence. This time, in the process of building his 
house he saw the impression of a tiqer's paw. The faqir told 
him the place is lucky for him. And he settled there. 
Viewing the present population of the shaikhs and 
other Muslim ethnic groups in the village, the date of the 
settlement does not seans exaggeration. But the genealogical 
charts which they have to offer does not go such deep. Accor-
ding to them, the actual genealogical chart is non-existant. 
In past many such charts were ccanpiled but repeatedly dest-
royed by the yearly incidence of the fire in the village 
which iiad been a normal feature of the village till two 
decades ago. Moreover, this date is valid in the context of 
the history of another village in their relation situated 
in some eight kilcMneters south-east of the village. That 
village is named Dostpur, and was founded in the reign of 
Akbar in sixteenth century. But there presence in the area 
is since the period of Tughlaq's, Earlier they were settled 
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in the village of Harsingpur (Originally Harisiaihapur) some 
ten miles away frc«n the township of Sakri. This Harisngpur 
was once the capital of Harsirobadeva, the last ruler of 
'Karanata' dynasty of riithila. In his reign# as the myth 
goes, the famous Muslim saint Sharfuddin Yahya Maneri, came 
to Harsingpur and needed a place for his meditation. But the 
Raja Harisimhadeva who was fighting the Tughlaq forces 
denied him a place. "This 'Malachcha' must be banished" 
ordered the Raja. Soon after leaving his place, the son of 
the Raja got a pain in his stcxnach and was about to die. Rani, 
the wife of the Raja» came to know the incidence and demanded 
saint's return, she asked him to cure her child and her son 
recovered. Raja Harisimhadeva out of gratitude granted him 
lands which the saint gave to his sister's son. 
During Sher Shah's venture, they supported him but 
with the Mughal's return to the povver they were in constant 
harrasing situation, some Mughal military personal developec^ 
a feud and a brief fight took place and they fled from Haring-
pur. Some of them settled in sakri and some came to the 
village Dostpur, The particular branch of them are still 
settled in Sakri and belong to the Shaikh category, also 
verify this account. Though they have now no relation with 
the each other but they talk about each other in affectionate 
terms. The genealogical chart provided by the shaikhs of 
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Dostpur goes such deep. Moreover, a grant made by AbGur-
Rahim Khan Khanan, the famous courtier cf Akbar is still 
v;ith them. I saw the •farraan' personally. This account of 
the settlement of Muslims in the area testifies the histo-
rical account of the settlement of the village Malmal. 
Gradually they entered into the Marriage alliances 
with some other Muslims of the area belonging to the shaikh 
categories and subsequently developed into the distinct 
beraderi of endogamous Shaikhs scattered into scxne thirteen 
villages and are popularly refered into the locality as 
"Tergharya Shaikhs' or 'Shaikhs of thirteen houses". 
The memory ot village's past is much alive in the 
consciousness of the villager's since the mid-ninteenth 
century. Since then the village has experienced the currents 
of the external world and the activities and behaviour of 
the external world and the activities and behaviour of the 
Muslims of the village in general and of the Shaikhs in 
particular* have been shaped and formed during the period 
with trie reference to those events. The turning point in the 
life and attitude of the Muslims of the village can be attri-
buted to the foundation of the village 'Madrasa' named as 
"Madarsa Chashma-e-Faiz" in 1853. Before that the Muslims 
were living in the local styles responding to the local 
version of Islamic faith partly guided by the traditional 
and partly by the popular beliefs. The customs and traditions 
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were the basis of their religion derived frcan the local envi-
ronment. Such were the zeal for customary practices that an 
event of danestic animal's pregnancy were celebrated as an 
occassion. 
In the village there was a lower primary school run 
by the Darbhanga Raj. Abdul Bari a pious and sufi type, a 
native of Machlishahar v?as appointed as head Maulvi in that 
scho.l. His Islamic personality and 'taqwa' was an ideal for 
the villagers. Along with the teaching in the school he priva-
tely taught Muslim children of the village. Once an Inspector 
of schools was to vist and sent his program in advance to 
Maulvi Sahab. He %ms waiting for him till noon but when the 
inspectior failed to reach the school, he went for Nemaz-e-
Zuhar (noon prayer)• During his absence for prayer inspector 
reached and found him guilty for not being at the campus of 
school during his duty hours, when Maulvi Abdul Bari reached 
the school, this point was made to him by the visiting 
inspector and he argued for his absence. In the process Maulvi 
Abdul Bari refused to comprcxnise in the matter of religion 
and he resigned. He selected a place next to the Mosque and 
told the villagers that the soil of the place has a smell of 
•Ilm' (knowledge). In this way he established the Madrasa. 
This brought a thorough formal religious education and hence 
begun a new chapter in the villager's life. 
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The imparting of the religious education brought them 
into contact with the orthodox tradition. Moreover a new 
zeal for the education developed into the families of land 
holders. Those who could have afforded to send their children 
to the cities, sent them for religious education. Maulvi 
Noorul Hoda was the first man who came to get education in 
the famous Islamic school of Deoband, From the various tales 
which are still alive in the villagers' mind, we get a 
picture of tension and conflict between the syncxetistic 
local customary versions and orthodox traditions. When he 
with another youngman from the village Dostpur camebback 
from Deoband, both of them started a compaign against and 
came heavely on the syncretistic elements in the practices 
of the Muslims of the village. They criticised and practi-
cally violated those traditions v.hich were a norm sacro 
sanct for the villagers. By applying the culture of higher 
tradition they also started to refine the rustic culture of 
the Shaikhs of the village and beraderi. such were the power 
of their ar^ n^ inent that in Juma sermon Maulvi Noorul Hoda 
showed the villagers, that existence of God can be proved 
and denied. In short, he showed them the power of knowledge 
(lira) and villagers still memorize him as great Aalim. 
Maulvi Nurul Hoda v?as also an associate of famc.us 
congress leader Maulana Abul Kalam Azad. v;ith Azad he was 
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associated with freedom struggle of India and assisted him 
in the publication of famous urdu magzine "Al-Hilal". It ig 
famous 'hat l»hen he was in Calcutta» he went to the court 
of Nawab of Dacca where he lectured on Urdu literature. 
Famous Urdu writer and Historian Allama Shibli Natiinani was 
present in the court and he was so pleased with his style 
of presentation that he embraced him. 
He was a living guide for the villagers# but unfor-
tunately he died premature. The religious and sacuiar 
education started taking its roots in the village end bera-
deri# In the second decade of this century we find ;r.any 
students of this Beraderi taking education in Patna University, 
Kadvvatul dama (Lucknow) and in rnany other madrasds of 
U«P. Saiifi Ahmad from another village in their relation 
•Ekhatta* went to London and obtained a degree in law and 
became an active congressman. After inaependence in the first 
elected goveimment of Bihar he became a minister. These 
develojxnents helped to create a degree of oppenness in the 
traditional forms of society. The three decades from twenties 
to forties of this century had been the periods of great 
activity in the history of the subcontinent. The village 
was also exposed to those events. We find in villagers 
account how the educated youths coming frcan the various 
places brought with them the stories of the national events. 
The famous 'khilafat* movement which stirred the nation also 
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stirred the villagers with the similar strength. Moreover 
the informations brought by the pilgrims returning from 
Mecca made them aware of the happenings in the Islamic heart-
land. In Khilafat movement the villager's along with the 
Muslims of the area travelled far and wide and collected 
large sum fran the generous donations made by their relatives 
in the village and other villages in their relations. 
Similarly the call of Gandhi v.as responded and the late 
father cf present Mukhiya of the village got a nickname of 
"Mahatama" because of his full fledged rarticipation in 
Candhian movements. 
The religious and seclar education which was gradu-
ally spreading into the village resulted into the .i.ovement 
of social reforms. Sensing the malaise of the coasiuunity and 
women as Chief vehicle for the cure, they founded ati organi-
zation for them as "Anjuman-e-Nisv/an", The purpose of this 
organization v;as social reform - to make women aware of and 
educate th«n to an extent tjfi reading and writing. This 
brought, into them a cultural florescence never ..itnessed 
before in the locality. Still the culture associated with 
the Malmalis are an envy to the other Muslims of thsir 
beraderi and the locality. 
The period of great literary events began in the 
village. The literary and cultural activities v;ere patronized 
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by the richs. In stammer particularly in the month of June, 
the season of mangoes* were the occassion when the people 
living in the cities in distant parts of the country used to 
return to the village. The presence of all gave the villagers 
an opportunity to cherish the literary and cultural activi-
ties* The impulse generated by education and the external 
exposure were cultivated, 'Mushayras* were organized, 
literary and cultural debates were carried out and the 
broader reference of these debates were religion, politics, 
education and reform. The library in ^he premises of Madrasa 
was established in early twenties of this century and was 
in full bloooi in late thirties. A magzins "Ral^ar" - the 
guide, was circulated hand v.'ritten and carbon coppieol with a 
subscription rate of four 'annas' per month. This magzine was 
widely circulated not only in the village but other villages 
too. I personally saw many volumes of 'Rahbar' and one 
collection of poetries - proceedings of a Mushyera v/hich was 
published as "Guldasta-e-Adab". Going through the content of 
Raiibar one can contemplate the degree of awareness of the 
contributors, all from the Malraal, The topic covered ranged 
from the analysis of political eventn of those periods to 
the religious matters and health and hygine. Particularly 
the prosidential address of the Anj\2inan-e-Nisv;an reveals 
a high degree of social avijareness v.'ritten in Chaste Irdu, 
Analysis of Social problcjms v/ere done in the light of Islam. 
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Total effort were directed towards making aware the people 
about what their religion prescribes and demands and what 
they are practicing. 
The poetic tradition in village took its ov;n form 
under the leadership of Mauivi Aquil Ahmad 'Aaqil Malmali'. 
He was educated in Jaunpur and was a friend of famous Urdu 
poet Shafeeq Jaunpuri. Aaqil Malmali was a sufi poet in his 
own right, a figure whose piousness ecd cenercsity vere taken 
in high esteem by all. His ycungsr brother Mauivi iiafeez 
Ahmad "Hafiz Malmali" was educated and lived in Partaogarh 
and developed friendship with yet another famous Urdu poet 
Nazish Partapgarhi. Both of these po>3ts along v/ith many orner 
Urdu poets of India fame have visited the village on the 
occassions of Mushyera. The struggle through which urciv 
language herself was going in those periods can be seen in 
the poejtries of the village. A transformation from th(_= 
concept, of •'Literature for the sake of Literature" to the 
"Literature for Life" are clearly manifested in those 
poetries. Moreover the fluctuating fortune of the region 
with its all natural claimities and the Bwingin^ political 
fortune of the Muslims of Indian subcontinent were onvisag^d 
in these poetries. The chief exponent of tliis th.^ me v.as Aafaq 
"Pareshan Malmali"* He wrote his poetrien though in Urau Lut 
the terms, analogievS and imageries vrere totally derived frara 
the locality and were put into the best tradition of humour. 
His satirical poetries are still famous. 
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These literary traditions v;hich were taking its 
course in the village prepared the ground for a culture of 
more developed form to take its roots. Cn the other hand 
the language were gradually Islamized by these literary 
movements. This also brought a consciousness into the minds 
of the Muslims of the village and the turmoil which the 
country' experienced added much fuel to the process of iden-
tifying, knovv'ning and behaving like a Muslim. This brought 
a degree of distinctiveness to the com^ iiunity in the village-
The village was first* as v.'e have seen earllar, 
experienced sufistic mould of Islamic tradition then to the 
orthodox conservative tradition steinq directly front Daoband 
and afterwards from the moderate tradition of Nad'/at-ul-
Ulama. in the early years of 1940's some fundamentalist 
organizations were emerging on the National scene, in 194 2 
Jamat-e-Islarai v;as founded. In that very year Hakim ?,ahoor 
Ahmad became the member of that organization. He v;as son-
in-law of Maulvi Koorul Hoda and was educated from Lucknow. 
This dimension brought new style of fundamentalist tradition 
in the village. 
In the .su}:?sequent yee-rs of inciepenuence, we find in 
the village a si^ i'-abJe liuiiiber of people educated froa. 
Dniversties and religicus iustituticns. Many wi them were in 
Governrtient job?:;. 1hf,s also cxxught a cex-tain degree of 
relief to many families of the village, who till then, were 
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totally dependent upon the lands. And agriculture was, s it 
is, at the mercy of the nature alone. In the post-Independence, 
few families migrated frcan the village. In the begining, as 
the village elders told me* they were thinking to migrate 
to East Pakistan (now Bangladesh). But since they did not 
experienced any physical threat from the local Hindus and the 
constitutional provisions giving equal rights to the both 
communities left them with their desired option to stay at 
home. 
Since then village has developed considerably in 
physical and material sphejres. Particularly the growing 
population, the mushrooming hamlets, the in-flow of money 
from outside earned by its members is totally chanqino the 
complexion of society which was few decades earlier. Elers, 
remembering those good old days become sad and look on the 
current generation benignly though hopefully. But on their 
own pairt, the adjustment seems to them difficult and they 
thank god for those colleagues and their elders who are no 
longer to see these harsh times and undesired changes. 
The Physical Setting of the Villatje; 
Tne location of the village 
The village Malmal is situated at a distance of 
fifteen miles in north-west from the Madhubani town and 
eight miles in south-west from the Jayanagar town. The 
village is under Khajauli Block which isscxne fifteen miles 
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away to the south-east of the village. An all weather metallic 
road passes through the village connecting it with Bctsqpatti 
in north and K Iwahi chanK in south. Regular bus service plays 
between Darbhanga « Basqpatti crosses thrcugr; Malirial. Though 
Buses stop in the village and run v/ith a regular frequency but 
when going to sorae distant parts of the state like Patna, 
people prefer to take the Bus from Kalwahi Chowk where Buses 
run on the highway connecting Jaynagar town at the Indo-Nepal 
bortier with the rest of the state. There is no railway station 
in near vicinity. People can catch a train either in Jaynagar 
or Madhubani, but they prefer to catch it a Darbhanga, 
Viewing from this perspective -^ alnial is by nc neens an 
isolate^; and segmented. Constituting a relf ciifficient unit. 
Mach of the econoirdc activities are related to the borrder 
econoini structure of the region and country. Villagsrs regul-
arly visit the markets in the nearby to^ n^s of Jaynagar, 
Madhubani end Darbhanga. Mudhobani and Jayanogar ars rearer 
tov.ns end can be reached easily, but people prefer more 
DarDlianga town because of its big ir.arket where everything c"n 
be pu cijased and sold. Especially Darbhanga Medical college 
Hospital is the main factor for t^eir constant visit, r -ley go-
either for nieaical checkt?)s, or vxsit the relatives ui o are 
admitted or they have settled there. Because of close knit 
ties, an illness in the village can give an opportunity to 
ever/one to visit. Madhiobani town is largely visited by the 
villagers for the purpose of administrative and court affairs. 
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Apart from these towns, Kalwahi chawk of fer a small 
market p l ace where normally v i l l a g e r s go i n the evening. Some 
of theni have t h e i r own shpps t h e r e . Moreover the v i l l a g e 
holds bi-weekly v i l l a g e market c a l l ed "Heat" where necessary 
items for consmipticns are bought, p a r t i c u l a r l y raeatA are 
niain a t t r a c t i o n , othexwise every item a r e sold i n t h e v i l l a g e 
shops. Some of the iapor ted goods i l l e g a l l y smuggled from 
nepal can a l s o lie bought i n those shops. 
The Plan of the yi l la ;ge; 
The village Malmal has an area of 4022 acres vrith a 
population of 10917. The settlement pattern of the village is 
of nucleated type. The residential area is marked bv houses 
tightly crammed together. Thcso clusters of houses are 
divided into many distinct units called 'tolas* though hard 
to be identified by a stranger but clearly identified by he 
villagers. All around these settlement areas are acatteired 
rice fie3.ds and mango groves with some new haftlets situated 
far away ffom the main residential areas. These hamlets which 
stand anddst the fields though constitute the administrative 
unit of the village in the sense that they are an integral 
part of the village panchayat but they have less participa-
tion, almost negligible in the social life of the village. 
These mushrooming hamlets are out of the pressure of the 
population and those who do not find enough place in the main 
residential area of the village are opting for s^arate 
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settlements outside the village. In this prncess the village 
is loosing its configuration long derived from the tradi-
tional in eractional pattern of the village. 
Apart from these hamlets, main residential area of the 
village is devided into some seventeen 'tolas' or hamlets. 
The centre of these 'tolas* is the oldest area where first 
settlement took place; called 'Got', The immediate settlement 
in the four directions from this area bears the directional 
names i,e. North, South, East and west tolas. These five 
hamlets which is the concentration of Muslim population parti-
cularly of shaikhs are the real unit of our study.Other than 
these five tolas are Gileshan tola, Chandpur, Dhunya toli, 
Paqir toli, Hajam toli, Mushar toli, Babhan toli, Tatam toll, 
Dusada toli, Telyani, Goar toli, and Halwai toli. Out of these 
seventeen hamlets ten are dominated by Muslims and seven by 
the Hind\is. 
In addition to these hamlets which are the main settle-
ment areas, another hamlet nearly half kilometer away in the 
south of the village is called 'Khatbyya tola'. While in north 
some more hamlets have come into existence bu till the fini-
shing of my field survey they v/ere not given any name; Islarrpur 
was the suggestive name. Khatbyya tola is exclusively Hindu 
lower caste hamlet while in the north the hamlets are Muslim 
dominated. 
?15 
The village has six mosques including the Grand Mosque 
(JagMna MciSjid) which is situated in the middle of the popula-
tion. While another five are located is north, and south 
tolas one each and two in the East tola and a new small 
mosque is at the outskrit from where one enters the village. 
Similarly village has six Madarsas including the main Madarsa 
••Chashrua-e-Faiz" adjacent to the Grand Mosque, Meidarsa 
Chashma-e-Paiz in^arts religious education along with the 
secular curriculum i:5)to fifth standard and a special course 
of 'Hifz* (memorizing Quran) . While other five madarsas irrpart 
the beginner courses in Quran and Urdu, Two among them are 
run by Jiadarsa Board of the State of Bihar to the extent c£ 
paying the teachers a salary. One among them is for girls. 
In past it had functioned well but now the fake rolls are 
maintained and madarsa seldom functions. The other three 
madrasas are maintained by the locality in which they are 
situated and are a result of growing population and to an 
extent a repulsion arKi antagonism of ethnic dominance and 
politics in the Madarsa chashma-e-Paiz, 
Besides those madarsas village has four schools. Three 
of tiem are upto lower-primary level and one is ligpto eighth 
standard. All of these schools a re maintained by the Govern-
ment. Village has also one Post office with two staffs of 
postal and telegraph department recruited from the village. 
Both of them are Shaikhs, The post office does function from 
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a rental room of Post Master's own house. It is also connected 
with a telephone line, seldom in order, ••Central Bank" of 
India has opened a branch in the village in 1987 on the meta-
llic road which passes through the village connecting Kalwahi 
cind Basopatti. Village was electrified in 1978 but the nxirnber 
of people benefitting from it has reroainaed small. It is largely 
due to the sho tage of power which is a noarmal feature of 
entire north Bihar. In view of the discrepency in the power 
sijpply, the villagers do not find it feasible to take the 
electricity connections and pay the meter charges for no 
purpose. Many of them who in the initial years took the conneo-
tions have now disconnected it. For this reason the rice and 
flour rail Is and the ttxbe wells are operated by diseal engine 
sets rather than electricity. A large n\ixnber of shops at the 
village bus stop are electrified by personal electric renera-
ters. 
A normal feature of Indian develqpment is its stress on 
quantitative achievements rather than the qualitative works. 
The villagers have more sense of this linping dimension of the 
development and are quite pessimistic about the new plan 
initiated by the gover ment in the village for the running 
water stjpply. It is in the process and stipply pipelines are 
piled up on the roads of the village but the villagers are 
quite sceptical about the advantage which it will bring to 
the village, imoreover they are worried about the undesired 
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taxas whic • these development will bring to them. 
The People 
The entire population of 10917 people have a sex pro-
portion of 5451 males and 5466 females. There are 1449 house-
holds in the village. Each household normally includes three 
generations of lineal relatives. But in some cases it consti-
tute single person mostly the childless widov/s. Normally e; ch 
household has its separate house. Sometimes close kins live 
in different houses f cing each other with corrmon space between 
thepi called "Aangan". 
Houses in the village are of many types ranging froiii 
sinple raud walled with thatched roofs to the v/alls of fire 
baked bricks with tiled roofs and the concrete modem struc-
tures. The types of the houses are associated with the economic 
position of a person and grotip. For instance lower Hindu caste 
gro\:?>s or lower Muslim ethnic grox;5>s have generally houses 
made of mud wattled or grass walls with thatched roofs or 
tiled roo'S. A mud walled house with tiled roofs may meke 
them distinguishable not only aoiong themselves but also in 
the village. On the other hand the vtpper grtaps normally live 
in the brick walled and tiled roofed houses. Though e^ xceptions 
are there, but normally the demand of the status conpel them 
to build a house looking respectable and confirming their 
ethnic status, no matter if personal purse exhaust in that 
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endeavour. Some of the new houses are built by the modern 
materials and architecture, i^aklng houses out of modem mate-
rials and designs is gripping the villagers to the degree of 
obsession. The interna! plan of the houses are not very 
differc-rnt from the general pattern of northern India. An 
especial feature x^'ith the bouses of Muslims particularly the 
upper groups are their inward looking styles. lither they? re 
v:;overed v/ith high walls or not, but stranger vill have no 
opportunity to look inside. These styles are because of keeping 
in purdah to their woitien. 
Hindiis ana t&islims constitute the tvjo religious coi lau-
nities of the village. M'slims coiiprise 52.5 per cent of the 
total population and the rest are ?llndus i.e. 47.5 per cent. 
Muslims a re differentiated into nine different ethnic groups 
v.hile Hindus : are represented by eleven different c stes. 
Though all these groves live in seperate dwelling areas as 
it is obvious from the names of different hamlets but with 
the grov;ing population this exclusive caste character in the 
pattern of residence is evoprating. Hindus and Muslims live 
in separate areas and their pattern of village interaction 
is limited to the econoraic sphere of sc<:ial life. Particulp rly 
Hindus ere more exclusive in nature because they need services 
of the Hindu castes alone. But in a tracitlonal rural society 
of India, Muslims take the service of Hindu Castes and on the 
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Other hand In other matters of social life they also take the 
services of occtapationally specialized Muslim ethnic grovips. 
Though many of those Muslim occupational groups .are now no 
more in their tradition occtj^ sation but Hindus still stick 
much to their traditional occijqpatl ns. I^reover, since the 
bulk of the Hindus are of lower service castes, so they 
provide the labour foix;e for agricultural purposes for both 
Hindu and Muslim land holders. But Muslim lover ethnic groups 
are exclusively bound with the Muslims in patron-client rela-
tions ips. 
Brahmins are the highest Hindu caste in the village. 
All of them are the Maithll f^ rahmtns and share v;ith them the 
culture and the language. Next to them are Yadevs or popularly 
called Gwallas*. Their traditional occi:5>atlon were selling of 
milks and milk products. After Gwalas, in the hierarchy of 
caste are Tatmas (originally Tantis or Tatwa). Foth of these 
castes are backward caste^• The remaining eight castes are In 
the category of Scheduled Castes. 
AiTion.g Muslims Shaikhs outnumber not only other f-nislim 
ethnic groups, but also they dominate the entire village 
numerically. In the traditional so-cr^ lled Ashref Criteqorles 
they are next to the Sayyed'^  and in the '/illage they are the 
dominant ethnic group. All others are subcrcinate ethnic groups 
It is In the consonance with the general pattern of their 
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settlenrjent i n the region as Schwaxrtzberg i n d i c a t e s . He observes, 
•* . . . , were the Sheikhs Hindu, r a t h e r than Muslin), t h e i r 
dominant p o s i t i o n , r eg iona l ly , would be assured , since no 
other group even approaches them in numerical s t r eng th . Put 
as members of a conunxinal minori ty the Sheikhs presumably find 
t h e i r s t r eng th v i t i a t e d , s ince there i s alviay?: the r i sk t h a t 
i n s i t u a t i o n s of c o n f l i c t t he otherwise f ac t ious Hindu community 
would un i t e aga ins t them. Yet, within t h e i r ov/n hamlets, v i l i e g e s 
or c l u s t e r s thereof, where they tend t o coiiS t i t u t e a very large 
propor t ion of the t o t a l popula t ion , i t i s probable t h a t they 
exerc i se au tho r i t y much as they did before Indian independence. 
Vi l lages or hamlets tend t o be , on the whole, c l e a r l y muslim 
dominated or c l a r l y Hindu dominated, lluslira v i l l a g e s h v i n g 
fa r fewer c a s t e s in general than those dominated by Hindus. 
The no-.14uslim gro\J5>s who are most comiionly found in large 
numbers in Sheikh v i l l a g e s a r e depressed Hindu Castes or t r i b a l 
or se ra i - t r iba l people, who a r e , for the mast p a r t , pe t t y 
c u l t i v a t o r s , fisherman, and a g r i c u l t u r a l labourers *. 
Schvrartzberg's account p e r f e c t l y f i t i n t o the soc io-
economic and p o l i t i c a l p a t t e r n of v i l l a g e Malmal, All o ther 
grot:^s; Hindus and Muslims are dominated by them. Though in 
l i t e r a t u r e on Muslims, Shaikhs a re t r e a t e d as one s ingle 
1 . Schwartzberg, Joseph E, 1968. "Caste Regions of the Noxrth 
Indian P l i n s ' . i n Milton Singer and B.S. Cohen (eds) 
s t r u c t u r e and change in Indian Society, Chicago, <,ldine 
Publ ishing Company, P . 108. 
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homogeneo\is group but in f act it is not so. Rather they are 
subdivided into many sub-grot^s of not only Siddiquis, Farooqis, 
Usinanis and others, but also they constitute s^arate endogamous 
groups within one locality. The Shaikhs of village ralmal, 
though belong to the Siddiqui faction of Shaikhs, but they are 
United into single endogamous unit in the locality and popula-
rly called "Tergharya Shaikhs'*• Because of their numerical 
strength in the village they also dominate in the share of 
the landed property of the village. As we have noticed earlier 
that they are more educated, Islaniized and culturally sophis-
ticated grouo in the village even in the locality. Francis 
Buchanan observed, 
"These Shaykhs are in general cultivators, and seem mudi 
foncer of the plough than of any ether profession. In some 
parts they have subdivided themselves variously, in others 
they are all without distinction called Shaykhs. The chief 
cause of difference seems to have arisen froi t'ose who as 
m\ich as possible imitate the nobler tribes in concealing their 
women, while others are not at this pains, which to a farmer 
is always attended with an excessive incovenience. The former 
is always attfnded with an excessive inconvenience. The former 
kind in different parts, I heard called Darbhanggiya and Bara 
Sheykhs, the latter were called Chahari and Kulbaiya'". 
2. Buchanan, Francis, 1928, An Account of the District of 
Purnea in 1809-1810, Patna; Bihar and Orissa Research 
society, (new ed) 1986, USHA, Delhi, P. 197. 
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Though Buchanan gave an account of the district of 
Purnea, but the term Darbanggiya refered by him is related 
v.ith the Shaikhs niivXated from Darbhanga or imitating the 
style of ShoikhE living in the region of Darbhanga. ralmal 
vas ilso a part of Ijarbhanga district and from liuchanan's 
account one can fairly conclude that even in the first decode 
of liineteenth century, the Shaikhs of these regions were much 
iaore Xslaiidzed than the others, ;s »^;e wills«e« in the next 
chapcer that this excess Islaudzation of this group has helped 
theiii to ..chieve the superior ' tatus in the village, /. grotip 
once accepted as superior by other qroxips of his conimunity 
also get due recognition in other community as >eH« So in 
this respect Shaikhs of :'almal are racognised PS superior by 
the -jusliirs and Hindus both and equal to the Drahmins in the 
Brahinin's conception. This equality is not based on any ritua-
listic considerations btit in the secular dimensions they are 
taken as equals sometimes even superior to the Brahmins. 
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Si;5>eriority lies in their village p^iticB, vrhere Brahmin either 
regain isolated because of the presence of one strong caste 
of Yacavs who challenge their sT^ j^eriority not only in the 
village but also in the state politics of Pihar. fto on sonie 
occassions b th of these caste enter into alliance v;i.th the 
Shaikhs mostly at personal level. Shaikhs usually act on tbeii 
CA'n. So in tMs sense looking at the -ctivity of Shaikhn we 
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will be looking at the entire activity of the village parti-
cularly the Muslims. Since our present study is restricted 
to the Muslims, so we will be focusing more on the Shaikhs, 
other groups will be refered in their reference. 
The second largest Muslim ethnic group is of Mukeris. 
They claim that they belong to the tribes from Makran (n w 
major part of Makran is in Pakistan end some portion is in 
Iran) • But their claim can not be proved histoirically. In the 
village they occv^y next of the Shaikhs in the status hierar-
chy, but the gap among both the groups -re fairly broad. 
Moreover in the locality they do not occupy any distingui-
shable positions on the social scale. The arovep is in almost 
dark in the literature on the Indian i-luslims. So far I have 
encountered, only Buchanan speaks of this group. Ke observes, 
"Although wholesale merchandise among the Moslems is consi-
dered an honourable profession, becoming even a Mogul, many 
petty ce lers are considered as very low, i have already 
iTientioned those who deal in fish. In the capital a hundred 
faiidlies (i'iukeri) are excluded because they purchase grains 
in a fough state, which they beat and retail. The ccntenpt 
following this profession seems to be borrower frcni the 
3 Hindtis «. 
Though nost of them are still engaged in their tradi-
tional occupation of selling and buying of grains and owning 
3. Ibic, P. 200. 
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of grocery shops but i n the v i l l a g e n e i t h e r they are excluded 
nor degraded. Instead they a re f a i r l y up a t the soc ia l la; de r . 
Perhaps i t i s because r;f the presence of dominant Shaikh 
groups i n whose reference they have evaluated themselves end 
adopted more Islamic l i f e s t y l e s than they woulo have - one 
otherwise . 
All o ther e thnic grovsps though marks some point a t the 
soc ia l sca le but in general they ard t r e a t e d a l i k e . Persons 
fro».. ausGfiQ theii. are t r e a t e d d i f f e r e n t l y because of t l ie i r 
personal q u a i i t i a s . At the lov.est rung a r e Faqi rs because of 
t n e i r unaasired profess ion of beggary and butchery, ;] 1 the 
low'-r Hindu ca s t e s and lower Muslim groups r e fe rc each other 
as defined by the v i l l a g e i n t e r a c t i o n a l p e t t e r n s . In t h i s 
'.ay Musiiu; groups of loiter s t r a t a are t r e a t e d as lov/er by 
Hindus < nd lo/<er Hindu c a s t e s as lov;er by the ^lusJ.ias, Their 
pos i t i on v/ithin t h e i r own co sniunity are taken as grciiited hy 
the liiembery of e i t h e r co muni t i e s . There seciiis t o be oo 
r e l a t i v e evaluc^tion or any c o n t r a d i c t i o n . Ins tead of segre-
gation in ijociel i n t e r cou r se , the lov;er qroups are f a i r l y 
irdxed up vvi en the e.; cb utharand a l l of them share a c u l t u r e 
ox i>ov'.:!rty. 
Organization of the Vi l lage L i fe : 
T rad i t i ona l l y the s o c i a l s t r u c t u r e of Incian v i l l a g e 
coiTiniunities have been descr ibed from the pe rspec t ive of t h e i r 
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cas t e r e l a t i o n s in the v i l l a g e , (see for ins tance Dufoe, 1955 , 
4 . Tube^ S»C. 1955, Inc'i?n Vi l l age , t^oncon, Rout.led<-je and 
Kegan Paul Ltd. 
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5 6 Srinivas 1952 , 1955 and others). Since Muslims are outside 
of the Hindu fold so in the caste perspective they have 
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remained "both part of and not part of the village ••, But 
this condition of i^slims, as not being a part of the village 
is largely due to the type of village unoer study. In a 
Hindu dominated village where usually Muslim population are 
negligible, their participation and influence in the social 
interaction cannot be over expected. But on the other hen; a 
Muslim dominated village can reveal a different pattern. For 
instance &ggarv,al showed how l^slim Meos not only fit into 
the village structure but also how they influence the course 
of life in the village. However Aggarwal's efforts are largely 
devoted to show the degree of fit of ths Meos into the village 
caste structure. In this sense most of the studies treat caste 
structure and social structuzre of an Indian village as two 
sides of the same coin. 
In Malmal where Shaikhs dominate the village life as 
separate ethnic qra\s^ and while Muslims and Hindus are nearly 
eqiial in their share of the village population, perhaps we 
cannot eacpect the entire Muslim population to fit into the 
5, srinivas, M,K, 1952, Religion and society among the coorgs 
of South India, Oxford; Oxford University Press. 
6, ^ (ed) 1955, India's villages, Bombay, Asia 
Pxiblishing Hotise, 
7, Ibid P, 9. 
8, Aggarwal, Partap C , 1971, caste. Religion and Power: An 
Indian Case study. New Delhi, Sri Ram centre For Industrial 
Relations, 
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caste-structure of the village as a single homogeneous caste. 
Moreover, unlike Meos« Shaikhs are more Islamized and do not 
consider th^nselves as 'Caste', but on the other hand the 
entire Muslim population is also differentiated into many 
ethnic divisions. In this perspective the village Malmal 
provides a very complex picture of social interaction, F.G. 
Bailey remarks, "The traditional system contains one dcxninant 
caste which alone has a corporate political existence; the 
other castes are its dependents and are not politically 
9 
corporate ".In this perspective we would have assumed that 
Shaikhs being dominant, numerically and econcxnlcally, should 
be the only group to exercise authority in the village. But 
since large number of ethnic groups and Hindu Castes are 
present in the village with a considerable size of the popula-
tion there seems to be many levels of decision making process 
and structure of authority. Moreover, Steikhs themselves are 
differentiated within themselves into many layers, so they 
themaelves seldom act as a political corporate group. Here 
we will be dealing the organization of social life of the 
village in the perspective of authority and internal regulation 
mechanism of intra-village interactions. 
All the ethnic and caste groups of the village are 
endogamous hence they prefer to mariry within their own groups. 
9. Bailey, Frederick G. 1960. Tribe, caste and nation: a study 
of political acitivity and political change in highland 
Orissa, Manchester; Manchester University Press, P. 191. 
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Village endogamy is prefered by the Muslims while Hindus prefer 
village exogamy. Earlier most of those groups lived in separate 
areas but with the growing population of the village mixed 
pattern of residence is emerging in the new settlement areas. 
Moreover, considering the centuries old settlement of the 
village, particularly of the Muslims who are the oldest 
inhabitants of the village, the old residential areas also 
marks a certain decree of mixed pattern of settlement. So in 
this sense village does not seems to give any definite plan 
of caste or group localities except considerably the new 
locality where consciously particular groups have settled and the 
areas bear that particular names. It is interesting to note 
that neither the oldest settlement areas nor the newest 
hamlets are caste or ethnic wis differentiated in the strict 
sense of the term. Instead the areas which may be said to be 
settled during the middle period of the village history is 
caste and ethnic wise segregated. It may be attributed to the 
fact that when the dominant group of Shaikhs patterned themselves 
on the Indian traditional life ways they might had needed the 
services of lower Hindu castes in the traditional economy oi 
India, So they might have encouraged the Hindu service castes 
and occupationally specialized ethnic groups to settled into 
the village. 
The family and Khandan: 
The basic unit of decision making in the village, as 
hai;pens to be in other societies too, is the household. The 
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households are the units where all the decisions concerning 
ccanpulsion of existence are made. It ranges from economy, 
marriage, socialization, education down to the religion. 
Fathers are normally the supreme authority because of the 
patriarchal nature of the society. But in few cases of 
uxorilocal residence, mothers exercise an authority equal to, 
if not more than, a father. For instance, status family of the 
village are 'Rahmans' and three among them have uxorilocal 
residences, in those families mothers exercise authority 
because of their personal possessions of properties vhich are 
main source of income to the family. 
Next to the household units are 'Khandan* or Family '\ 
A 'Khandan* usually refers to the totality of Kinsmen v/hc 
have their origin fran the same ancestor. This bond of kinship 
runs some six to seven generations deep. All the ethnic and 
caste groups of the village are divided into such kinship 
units. Here we will be largely talking about Muslims and 
especially Shaikhs. In taking some decision affecting the 
primarjr unit of the family same of the other families who are 
inunediate blood relatives are also consulted. For example, in 
a marriage proposal of a son or a daughter, father and mother 
will first consult their brother and sisters. If the decision 
is taken in positive, then the entire 'Khandan' will be made 
10. v/hile v;e will be talking about family with small letter 
'f we mean a 'household', and v/hen it is v;ith capital 'F' 
it means an aggregate of kinship Unit i.e. 'Kliandan'. 
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known to the decision. Similarly any matter concerning the 
familial life will be decided within those circles. Scaraetirrss 
these close circle decisions cross cut the authority and 
loyality of the bonds of kinship and khandans. In such cases 
no harsh measures are taken, rather others reciprocate in the 
similar manner; by taking decisions without the consu.\tation 
of entire members of the 'Khandan'. This ha, pens when the 
kinship ties are more broader and the depth of the lineage are 
many generations deep. This helps to develop a sense of mistrust 
among them and becc»nes a major factor in the development of yet 
anothea: offshoot of the Khandan which in due course becomes a 
separate Khandan, 
Sanetimes the internal fend of the 'Khandan' cuts 
across the boundaries of Family and involves another khandan. 
For instance one family merrljer of Rahman Khandan was married 
into another I'Jiandan of the village i.e. Imams. His elder son 
was married into their own khandan after many concelation of 
the proposals, spread over many years, from the eldest sister 
to the third sister of the same sibling which materialized into 
the marriage. In this marriage the elders of Rahman khandan 
took interest and pleaded his case. But after marriage, due to 
the notoriety of the mother-in-law the girl found it difficult 
to adjust. During ray stay a feud developed when some boys of 
the Raiunan Family who were cousins to the girl, v/ent to ner in 
law's house and demand her return because of the unbearable 
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conditions from which she suffers in her in law's house. The 
in laws along with her husband refused to give her to her 
cousins. In the heated exchanges the boys made some indecent 
remarks against her mother-in-law's khandan i.e. Imams. 
After some houjrs the matter reached to the Imams and they 
were offended and hence risqued to the scene and promised 
their help. They showed the solidarity of their Khanaan by 
which they stand. In due course the news spread in the village 
and the people expected a conflict. By scane means conflict v/as 
avoided* but the elders of Imam Family made it known to the 
elders of Rahman Khandan that they have not taken the matter 
kindly« On the part of the elders of Rahmans it was argued 
that since no senior member of then was involved, so it may 
be taken other wise because of the immaturity of the boys 
who created such a situation. Few months after this incidence 
when many of the Rahman elders were present on sc^e occassion, 
the matter was put before them in a meeting. They resented 
the involvement of Imams. Though they condemned the incident 
and the acts of boys involved in that incidence, but the role 
of the girl's in laws were condemmed because of their seeking 
help frcan the outsiders. 
The village conflict and hostilities swing betv/een 
Rahmans and Imams. Whatever the issue, both of them take 
opposite stands. Usually Imams oppose every activity of Ratoans 
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and Riany other /Chandans among Shaikhs side viith their;. It is 
largely due to the Jealousy which they have because of 
Rai-iman*s pre-eminent status* If we are allowed to talk in 
some different idicxn and conceive the village life In Hindu 
world-view then Rahmans would appear the Brahmins and Imams 
as Kshtriyas of the village Universe, Rahmans' status are 
preeminent because of their educational, and economic achieve-
ments accompanied by Islamized life styles and sophisticated 
culture. Tiiey are taken in high esteeni by the villagers, so 
they are very suceptible to the criticism and an error by 
them can expose them tc a host of critical sarcasms cf their 
opponents. On the other hand Imams lack in these spheres and 
exhibit a crude behaviour. They use all legal and illegal 
tricks in their day-to-day activities and hence their positions 
are not taken as sacrosact by the villagers. But they are reco-
gnized by them because of their this trickery and use cf 
muscle power. Moreover, the both elected heads of village 
Panchyat are from this Khandan. Recently, t^yhen the doctors 
fran Rahraan Khandan came from Saudi Arabia for their vacati;;ns, 
the elders of the both Khandans held a joint meeting and an 
agreanent was reached between them that if they will not 
support each other on certain issues, one of them will become 
neutral instead of taking some opposite stand or turning the 
issue in sams wrong directions. 
m 
In t h i s sense , aroong sliaikhs r a r e l y any i ssue i s 
refered t o the v i l l a g e Panchyat. And i f they a r e ca i i i uy 
panchyat on some i s sue they do not bother which pancuyat 
they a r e re fe r ing t o , because the heads oi. the v i l l a g e 
X->anchyat a r e frcwa aniony themselves and only t he r e presence 
a re needed along with otlier e lue r s of t h e i r own e thn ic groups 
caste , and Vi l lage Panchayats: 
The v i l l a g e pancliyats ond the caste ccuncil:: .-.JC- Ln-iiqx^ e 
l e c t u r e s of inc ian villa<^e l i f e . Vi l lage ^^inchyots c r t t e r r i -
t o r i a l l y l imi ted t c t h e ps i r t icu lar vi21ac.e« v/ldle ca;;'tc 
jjanchyats "cuts across t h e narrovi boundaries of the v i l l a g e 
11 and extends t o a f a i r l y vride gecciraphical region " . ( n the 
o ther hand the V.CMGT end aut l ic r i ty of cas te ranchyatE a re 
l imi ted t o one p a r t i c u l a r cas te and demonstrated hor izcn ta : 
s c l i d a r l t y , w h i l e the v r t i c a l s o l i d a r i t y cf the v i l l a g e arc 
exi?ressed in to t h e v i l l a g e panchyats . In the v i l l a g e Malmal 
a l l t h e Hindu cas tes have t h e i r avm c a s t e pancbyatr , f-^ .u^ l^im 
loiv-er e thn i c cro'ips have a l s o t h e i r croup counc i l s . ;.hen 
pcane i s sues involve t.\iO rrov.ns then the help of v i l l a g e 
panchayat a re sought. But i f i t involves only themselves l i k e 
the v i o l a t i o n of some cas t e norms by scsne cas te member, then 
the cBste panchayat a r e c a l l e d . For i n s t ance , an untouchiible 
liindvs Caste mejnher embraced Islam fev/ years ago. His esmbracing 
of another f a i t h a u t a n a t l c a l l y excluded him frcxn h i s c a s t e . 
1 1 . Dube, S#C. 1955, op . c i t P» 54, 
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But his this act also brought a certain degree of pollution 
to his faiaily. The c^^te council met and demanded fract his 
son to arrange a coiTOnunal feast in -which his 'Shuddhi- v.ill 
be done. The boy had just started earning. But selling cane 
of his brass utensils and taking sane money on credit he 
arranged tlie feast and be.ane pure. Most of the Hin;ln Castes 
follow the similar pattern and the authority of caste panchyat 
rests in the imposition of fines in cash, ex-CDiimunication and 
finally out casting the culprit. But these stages seldom come, 
rathex- the matters are materialised at the level of the 
imposition of fines. 
Among the lower Muslim ^ ethnic groups the ethnic ccv^ ncils 
barely includes the inter-village dimensions. Instead rnosx; of 
the decisions are reached by the elders of group living in the 
village. Usually heads of these ethnic councils are the people 
v;ho wield scane respect within their own group because of thei 
wealth, age and wisdom. Sometimes it also depends upon the 
concept of •Samang* or the strength of imraediate kinsmen. For 
ex-ainple if a person has four brothers and each of them also 
have many grownup sons then he will be drawing enough support 
from his group men and makes him influential within 'is ethnic 
group. Ana if he is more affluent then his position as head of 
the group will be taken as granted. In recent years e now 
dimension of religious leadership has also been includeu into 
this criteria. For instance the Dhuniyas of the village now 
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act under the guidance of a young person zaheer Malmali. 
Zalieex" has some basic itiadarsa education so he is also called 
by his ovm group men as 'Maulana Malmali•• A very shrewd 
person, he is the grandson of the deceased watchman of the 
village 'Musai Chawkidar', For a certain perioa he lived in 
Patna, v;here he used to tought Quian to the children of some 
affluent Muslims. Slowly, he developed some political connec-
tions and came back to the village where he started taking 
interest in the village politics. He opened a small madarsa 
in his small house. Since he had canparatively more access 
to the Islamic learnings so he became the main guide in the 
religious matters of his own ethnic group, Dhuniyas of the 
village take him in high esteera. On the other hand, he has 
become also their leader and guide them in the village politics. 
He also iias good relations with the elite shaikhs of the 
village and is invited by them in their functions. But essentia-
lly his actions as viewed by the Shaikhs of the village are 
against them and his every act arouse a suspicion in their 
minds. 
In early seventies, as villagers recall, there developed 
a feud between the Dhuniyas and Shaikhs. Basically it vas a 
conflict between the Shaikh patron and his Dhuniya client but 
it took a turn of ethnic conflict. Zah sGjtr V/3.S too vouriG to 
play the role of a leader but he played considerable role and 
came into lime light of the village politics. In that conflict 
no physical injury was reported but there was a tension all 
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around and other ethnic and caste groups assuned a nc:x:vtr£.l 
posture. But since most of the lower groups were bound tc 
shaikhs as clients so individually all of the.ni ciaed v/itii 
them. In the ethnic council of Duniyas it was deciued that 
no woTtian of ttieir group will work in shaikh lords houses ana 
no man will v/ork in tlieir field. This laatter uas ;-xcuQ"nt tc 
tne village panchayat vjnicii iraposed sorae group iinc on 
Dhuniyas* 
Recently a new apportunity ax^ oused in the village 
giving a dhance to Zaheer to establish his position as Dhuniya 
leader.. In a nearby village of Resheedpur situatea some ton 
kilcxneters south-east of Malmal* a sizeable proportion of 
Shai-klic of same beraderi and Dhuniyas live, A shaikh rirl from 
lov. status group developed an affix' v.'itli a Dhuniya boy ano 
eloped with him, oarae to Maliaal where zaheer gaye them 
shelter. This news spx'ead into the village and the Shaikiis, 
particularly the youths reacted to this incidence, A ycung 
Imaro family member Shaifi whose notority is ostablisiied in 
the village lead a groux:* of Shaikh boys but aoain the conflict 
was avoided because till the time the couple had ccurt married, 
The matter v;as in court and they waited for the decision. 
Court gave the verdict in favour of the couple. The matter 
was then neither refered to the village panchayat since it 
did not concerned the village, nor to any other elder's 
council. Zaheer took nard pain in getting tne couple court 
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married. This step while brought for him a prestige among his 
ethnic members* on the other hand he is a thorn in the eyes 
of shaikhs and any possibility for him to play a role In 
village politics is totally bleak. 
Scxnetimes as village incidence may involve the caste 
and village panchyats both. During my stay in the village a 
situation developed where both had a role to play giving a 
clear picture of the boundaries of authorities and jurisdic-
tions of both the councils. A wcanan in late thirties frcan the 
Mukeri ethnic group li»es in the near vicinity of village 
Chawk. Her husband is cook on some ship which runs between 
Calcutta and Far-East countries. He remains away from home 
for considerably long periods. The village chawk is the 
place where the unemployed village youths assemble and spends 
most of their time. Wcmian's frequent movement on the village 
chawk« the presence of the youths who have plenty of time at 
their disposal and long absnece of her husband provided an 
opportunity for illegitimate sexual unions. The house became 
a place for enjoyment for the unwanted youths of the village. 
Some day one boy from Shaikhs did the illegal sexual union 
with her and in that process either out of his notority or 
something else, put the hair of a horse in her genital organ. 
This brought for her long illness and the matter was leaked to 
the villagers. Meanwhile her husband returned hone and came 
to know the incidence, became inflamed v;ith anger. Village 
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Panchayat was called and the doer of that act was punished 
by beating by shoes in front of the mass. On the other hand 
the village elders warned the woman for such free unions in 
the future. Next day, both the husband and wife were called 
by the enthnic council and was imposed fine for that ill 
deeds which had brought onto the entire ethnic group a shame. 
Stem warnings were issued that such incidence in future will 
result into their excanmunication from the ethnicity and the 
village. On the other hand they advised the husband, who was 
ready to divorce her that he should realize that it vms not 
her fault alone, rather he too share the equal responsibility. 
He must visit home frequently and live here for considerable 
periods. In this way while village panchayat dealt with the 
outer dimension of resolving the issues between the two 
ethnic groups the inner dimensions were dealtl by the ethnic 
councils• 
The Shaikhs do not have any such council and seld<xn 
scMuething like exclusively ethnic panchayats takes place. Exit 
if sCHne Incidence of veiy bad consequence takes place and 
victim do not have enough kin support or is weak in any 
respect then he seeks the help of panchayat. This panchayat 
are not given the name of village or ethnic, since they are 
the dominant group and the people of power and prestige are 
from among them, so they only call those Shaikhs who have some 
influence and say in their own group as well as in the village-
The place of such panchayats are kept at the house of the 
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most respec±ed and Influentslal person. In Malmal, Ziaur 
Rahman popularly loiown as 'Hashim babu' is the man v;hose 
house Is used for such purposes. 
Ziaur Rahman belongs to the upper crust of the village. 
As his surname indicates # he is frcxn Rahman Khandan and in 
many respect he is taken as village head. He is a man who 
has just corssed his sixty. Since a long period he v;as 
secretary of the boards of Madrasa and the Grand Mosque and 
was actively engaged in the religious activities of the 
village. Moreover he is also a member of Jamat-e-Islami. 
His Islamic personality and personal wisdan with his affluence 
has won for him a place uncc»nparable in the village. He is 
respected by Hindus and Muslims alike. In the panchayat 
decisions« his neutral and just stand has given a symbolic 
neutrality to his house, people will talk, "Hashim babu ke 
derwazepar panchayat hogi", meaning the panchayat vrill be 
held at Hashim babu*s house. 
Earlier, all communities used to come to his place 
for panchayat. In this way there was and to some extent 
still is, the two parallel system of village panchayat. One 
in which the elected Mukhiya and Sarpanch take the position 
of head of village panchayat and in the other, the village 
elders from all groups are involved but the final decision 
rests with the real functioning head who command respect and 
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confidence from the villagers. The head gives his decision 
on the basis of four or five selected juries who after hear-
ing the proceedings meet separately. Those juries are sele-
cted by the head on the basis of their influence and 
ejcperience. In such panchayats the two elected office 
representatives may or most often, may not be included. 
Before 1978 Panchayat elections, Mukhiya of the village were 
elected frcati Hindu community. One of the important develop-
ment in post independent India is the communal solidarity. 
The consciousness of being from a particular community, 
different from another is quite recent phenomenon in the 
vllage India. So before the 1978 election, Hindus happened 
to be the Mukhiya of the village. Last Mukhiya was Lai 
Bihari, a Brahmin still respected by all. But in that elec-
tion the Muslims of the village opted for contesting the 
election and two Shaikhs frcxn Imam Family were filed for 
nomination. All the Muslims of the village voted as one 
block and subsequently won both of the seats. But soon after 
elections were over, the noimal contradiction and conflict 
in the life of the Muslims of the village replaced the time-
being solidarity. Till the time of my field work, both of 
them were relegated to a position of insignificance. The 
current Mukhiya, Wahid Husain lost his interest in the 
village politics and is now tatally pre-occupied in his 
business, while the Sarpanch Rasheed Aalam have kept constantly 
?40 
poking his nose in the petty issues o£ the village. Now most 
of the village Panchayats are done by the elders and coirjiiu-
nity polarization is yet another dimension -.ihich has crept 
into that* Only when the two coiTimunity members have claciied, 
then the village pancl'iayat asstmies an all-village character. 
Recently a scene of cornmunal conflict showed its ugly 
head in the village when a person named Debu who is bus 
conductor and is famous for his notority, persuaded scame of 
his community members to take a relegious procession from 
the Muslim settlement areas. He procured illegally scrae 
modem weapons which would have been used in case of a 
conflict. The police sub-station which is in Kalv;ahi became 
alert. Mean while the rumour of this preparation spread 
into the village and to end the matter, again Saifi lead 
i^ome of the Muslim youths and attacked Debu and beaten him 
blue. The village panchayat under the headship of village 
Mukhiya was called. On the other hand police raided Debu's 
house and arrested him. But in village panchayat the communal 
harmony v;as stressed by both the cawriunities and the village 
elders from all caste and ethnic groups made a fine or Debu 
and the matter did not reached the court. The communal 
tension was relaxed and village resuiaed its old harmonious 
charact er. The only communal incidence v/hich the village has 
seen so far* was in 1969 when two groups started fighting 
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each other. A Muslim frcan Laheri (Bangle-Makers) ethnic group 
v;as ct>ming from some where and seeing the fight# went to 
settle the roatter and by accident got injured and finally 
he succtimbed to his inju2-ies« This accident flared up 
ccanmunal violence and village panchayat was unable to solve 
the matter. The case i^ as refered to the court where it is 
still in pending. Now whenever the environment becoKies 
infused with communal tension, elders of the village stress 
the communal harmony and age old tradition of co-existence 
of both the communities is repeatedly proclaimed. But it is 
undeniable fact that in recent years while caste consciousness 
has helped to develop horizontal solidarities among Hindus, 
on the other hand the spread of education and media exposures 
are gradually rooting out the eld traditional folk tolerances. 
Moreover the general political climate of the country has 
made definite impact upon the attitudes of village Muslims 
and a greater degree of vertical solidarity among Muslims 
are visible which undermines and cut across the ethnic boun-
daries. 
Village linitv; 
A village so thickly populated and where enthic 
population is divided into many groups with varying back-
grounds and interests, internal cleavage and inherent 
strife and conflict of rural life are those apparent dimen-
sions of realities which a stranger perceives in his first 
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sight. But there are orders - orders and unity are those 
dimensions of life which held them together? thair life arici 
society. The unity of groups# factions, cornrauriities and the 
entire village are expressed when they encounter scrae 
external threat. Unity of the groups are expressed within 
the village and the unity of the village is expressed when 
they encounter with another village. Apart from caste anc 
ethnic considerations, the entire village .^olarizes into 
tvvo groups v/hen there arises sc«fie feuds between labcursrs 
and landholders for the wages. The agriculture labourers 
unite irrespective of caste and religious affiliations ana 
so is the case with the landholders. Fev; years ago t'r.c 
village was divided into the tv;o groups with opposinc, 
economic interests. The straggle of haves and have riOts v;as 
idic«nized in totally secular terms. The entire activity of 
the village life v/as jeopardized by the strilce of the labourers 
and all landholders were united against the implementation of 
netv vrage policy of the government. The demand of the labourers 
viere though genuine, but v;as unbearable for the land holders 
in the face of the yields of their lands being not enough to 
meet the new labour costs. Moreover, they were and still are 
arguing for the number of hours which these labourers will 
work, one land lord expressed his argument as "all the time 
they will demand for more v/ages, but they are so lazy and 
tal3cative that they will kill the time chatting and smokina 
?13 
the bedj.s and worl: for not more than three or four hours. 
How shot Id we pay more". 
In this sense the village becomes on such occasEicnc 
a mini theater of grand national draais and the villagsrs 
react to the scenes and to the messages. Vievving from this 
perspective the Muslims of the village provide another 
example of the reaction to stimuli national. Though they 
are in dominant position in the village but also suffers 
from the minority complex in response to the general socio-
political climate of th.e country. Hence in this sense, they 
are normally reluctant in taking steps which they would, have 
taken in other circuBistances• On the other riand, l-Indus 
though in subordinate position but often undenvine ti^ e 
dcxfiinance of Muslims because of their political daninance in 
tne countiry. The attirudc and perceptions are moulded by the 
happenings of the outer world and behaviours are patterned 
accordincjly to fit and accommodate into the systems internal 
as 'well as external. 
The unity of the village is seen at tne occassion of 
marriages and funerals. At the marriages through ethnic 
groups alone are consulted, but the entire village takes 
it as an occassion of cooperation. Some are invited to attend 
the ceremonies and most of the villagers make courtesy calls 
to the place where marriage procession comes. They will say 
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••Sainagi ha i sya t se jana chahiye". These a re compulsions of 
l i v ing t o g e t h e r . Hindu f r iends w i l l cooperate , i f t he re are 
Hindu gues ts i nv i t ed and make the necessary arrangements 
l i k e Yadavs whose profess ion i s rea r ing cows and buffalows 
w i l l provide milk t o t h e i r Muslim f r i e n d s . Similar ly some 
a r t i c l e s l i k e •sheuneyana', 'gas lamps' and others a re given 
t o Muslims and Hindus a l i k e without any h e s i t a t i o n . Of course, 
personal s t a t u s and rapport counts in the procurement of 
these a r t i c l e s in the v i l l a g e , s i m i l a r l y a t the funera l , v;hile 
Muslims accompany t h e corpse t o the grave ya rds , Hindus make 
t h e i r v i s i t t o the grieved family. 
Another dimensicn of order , harmony and be3on'._:lngness 
are the address by a l l t o avezyone \vith a f i c t i -us kin te rms. 
Even a chi ld of s t a t u s family wilX address the •^ .er^ /a^ t^ from 
scheduled cas tes with svch tarrainology and v i l l have Joking 
r e l a t i c n s h i p with t he f i c t i o n s s is ter-1n-lav7s, b r o t h e r - i n -
lav;s and o t h e r s . P a r t i c u l a r l y the v i l lager '3 joke v;itl' the 
person viho a re married within the v i l l a n e . He i s t r e a t e d 
"Gaon ka darned" or v i l l a g e ' s son-in-lavj an<l i l l ' e ca l led 
with the name of the v i l l a g e of h i s o r i g i n , Pitic-blc condi-
t i o n s a r e of those v-;ho have s e t t l e d in the vi31af_e frora 
outs ide because they a re married he re , however lie i s d i s t i n -
guished. Even In h i s old ages people w i l l joke VJit'i him. 
Tho v i l l a g e un i ty i s bes t expressed vmen they a re 
confronted with atiother v i l l a g e . One of such occassion was 
?A5 
witnessed by me when I was there. It was January 1987. The 
village has a cricket team exclusively of Muslims. All of 
the players were from Shaikhs except onej a darzi. It is 
largely because of the time and money involved in the game. 
Shaikhs are the only group who can afford. Yet the team is 
known as the team of village Malmal. The team is organized 
in form of club associated with the name of a Rahman family 
member Zafar Aasim who was an active member of the club but 
few years ago, died prematurely. This team was invited to 
play in a tournament organized by the people of village 
Kalwahi. At the ground when the team was playing, I heard 
remarks from the spectators "Pakistani team hai". Because 
the players were all Muslims it became a team of Pakistan. 
But on the other hand the team was most favourite and all 
of them wished that it should win the final, since the place 
is barely one and a half kilometers away from the village so 
a large ntiraber of ;|^ eople, Muslims and Hindus both from the 
village came to see the final. Unfortunately the team of 
the village Malmal lost at the hands of the team of the town 
Jaynagar. It was an upset for not only spectators but also 
the organizers. So the prize distribution ceremony which 
was planned to be an elaborate in nature v/as cut short and 
in this way the organizers shared the loss with the team 
of Malmal. This act of them was a gesture; a token of soli-
darity of not only the village but the immediate locality. 
?H 
The expression tras reg5.onalised. The t ini ty and s o l i d a r i t y are 
expressed in t he qeographical terms where re.Iigion has rot'.ilng 
t o do, or econonic i n t e r e s t s a r e not a t stake-. 
In l a s t i t v/ould be worthy t o ampiiasize t h a t che 
v i l l a g e v;hich happened t o be a soc i a l unic in the pas t now 
no longer i s the same. I t i s nov; no rr.ore than adiriiiiistra-iive 
u n i t tlian any th ing e l s e , Viev^ing the iiuge population*, i t was 
planned t o divide the v i l l a g e in to two panciriayats but s t i l l 
the decis ion has not been reached by the Governraent. P a r t i -
cu la r ly an important fea ture i s the xjolarisat ion of t ae 
v i l l a g e in c«nmanal t e r m s . Sometixnoc the v i l l a g e looks as twin 
v i l l a g e s . The tv?o s ides o£ Hindu and Muslin Populatiu.n a r e 
ac t ing on t h e i r own l e s s i n t e r f e r i n g i n to the o the r s . The 
p a t t e r n of se t t lement of t h e v i l l a g e i s such t h a t rr.oct often 
iJindus going for t h e markets or other p laces crosses fraai 
the a reas of the Hwsllras but Muslims seldom need t o go in 
the Hindu areas» I x-'as sujjprised ^rhen one cf my respondants 
t o ld ne t h a t i t i s second chance in h i s l i f e vrhen he i s 
going t o the area of Brahmins. This i t s e l f t e l l s the £;tcry. 
CHAPTER - V I 
9a 
SOCIAL STRAT::j;gICATION 
Ideally speaking. Islamic society is of egalitarian 
in nature. No man joade barrier between man and man Is valid 
and mutual coordination and cooperation - not hatred or 
repulsion - is the basis o£ human relationship in Islam. 
Quran proclaims the single source of the origination 
(Q t s. X 11x2 13 I 1407) of all human beings and emphas'lses 
that the basis of inequality among them should be determined 
on the degree of piety of every individual soul, on the 
other hand the physical, mental and social inequalities 
are recognized by Islam but the spiritual dimension is the 
only valid criteria of the basis of inequality in an Islamic 
society. But the reality of mundane side of the existence 
compel to behave otherwise. The Ideational and pragpnatic 
normally remain dichotcanous in the Muslim world. But it 
seldom happens in a Muslim society, however contradictory 
to the Ideal form, the social in-equility has ever been 
ideologized. The stigma attached with the class groups in 
a Muslim society, in this sense never get an ideological 
justification and hence the stratification system in various 
Muslim societies reveals different patterns. The pattern 
of social stratification is though much determined by the 
local surroundings but the push and pull of local and ideal 
forces makes them kaleidoscopioally variable. 
There is no known human society which is not differe-
ntiated or stratified upto certain levels. This level of 
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differentiation or stratification is directly proportional 
to the complexity of the society. But how the society will 
be differentiated or stratified depends upon the particular 
value system prevalent in the society. "That is, there must 
be consensus in a society about what sorts of activities 
and symbols are valued; without such consensus* the society 
could not operate. Given this assumption, an ongoing system 
of stratification requires a general set of ideological 
justification-'-''. 
Social stratification, as a form f social inequality 
"refers to the fact that both individuals and groups of 
individuals are conceived of a constituting higher and lower 
differentiated strata, or classes, in terms of some specific 
2 
or generalized characteristic or set of characteristic ". 
Moreover, social inequality itself operate at two levels 
i.e. distributive and relational. "The first refers to the 
ways in which different factors such as income, wealth, 
occupation, education, power, skill etc, are distributed in 
the population. The second refers to the ways in which 
individuals differentiated by these criteria are related 
to each other within a system of groups and categories. The 
distributive aspect of social inequality presides only the 
1. Barber, Bernard, 1968, "social stratification". In 
international Encyclopedia of the Social Sciences, Vol. 15, 
New York, Macmillan and Free Press, P. 305. 
2. Ibid. p. 288-289. 
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basis £or a proper sociological understanding of now 
individuals interact with each other In socially signi-
ficant ways "• 
In sociological analysis* while former is dealt with 
a class model the latter is dealt with the status lodel. 
Class model considers income wealth and occupation of an 
individual as factors to analyze* while status model does 
consider prestige and esteem of an individual which he 
commands in a society* Although both are closely related to 
each other but are not essentially the same. Rather, "status 
derives from a different aspects of economic behaviour frort' 
that which determines class location itself. As weber 
eonphasizeSf status is generally determined by style of 
4 
consumption rather than source or amount of income "• And 
moreover "what is highly este^ned varies from one societ;^  
to ancther and depends ultinately on the value system of the 
5 
society "• 
Islam came into being in a tribal cultural meliev of 
Arabia. ••The life of the new Unroah was to be marked by a 
pervasive new moral, derived frcsn the individuals relation-
ship to God, but maintained by the expectations prevalent in 
3, Beteille, Andre (ed) 1969, Social Inequality : selected 
readings, Middlesex; Penguin Books, PT 13• 
4, RucL'nan, K.G. 1969, "The Three i^imensions of Social 
inequality" In Andre Beteille ed. Social Inequillty, 
op» cit P» 48, 
5, Eeteille, Andre 1969, "Caste in a South Indian Village" 
In Andre Beteille ed. op. cit P. 290. 
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the group as a whole and given form in their corporate 
life. The new tone was contrasted to a moral orientation 
associated with both Bedouin pastoral life and with the 
settled Bedouin pagans ". The new tone was slimmed up in key 
words iTiaking a wider implications for ethico-social structures. 
The kinoriented differentiation was transformed into religious 
oriented egalitarian structure of the society. During the 
expansion of the empire Islam came into contact with other 
culture and civilizations and out of the necessity to adapt 
to the new situations it made some changes v/ell within the 
perview of Islam. But during the latter course of changes 
especially the claims for Xhilafatt a feeling of kinorientation 
was again generated by the fact that the claim was itself 
made on the basis of being descendants of prophet. This 
struggle of leadership on the basis of descendency had 
wider implications for Unanah as a whole. The religious 
oriented egalitarian principle on which the society was 
based during the times of prophet himself went into the 
sea changes during the Ummayads and Abbassid periods, and 
a kin oriented social structure again developed among the 
Muslim Canmunity. 
6. Hodgson, Marshall, G.S. 1974, The Venture of Islam, 
Chicago; Chicago University Press, P. 174. 
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Famous medieval historian and sociologist, Ibn Khaldun 
7 
in his Muqaddiraah talks about the positive function of 
'Assabiyah* or group-feeling in the Muslim society of his 
days. Though "assabiyah" is negatively refered to the tribal 
society of pre-Islamic Arabia but Ibn Khaldun insisted its 
prevalence in the Muslim societies as the basis of social 
organization. The kin-oriented social organisation and the 
geneological connections with the established personalities 
of Islam, in Ibn Khaldun's conception can serve a positive 
function unless it does not undermine the spirit of Islarrdc 
egalitatrlanisro in Muslim societlei. He says# "It is in that 
sense that one must understand Muhammad's remark, "Learn as 
much of your pedigrees as is necessary to establish your ties 
of blood relationship". It means that pedigrees are useful 
only in so far as they imply that close contact that is conse-
quence of blood ties and that eventually leads to mutual help 
and affection* Anything beyond that is superfluous ". The 
geneological connections or claims of being descendants of 
prophet or his c(»npanions became established ways for the 
9 
claim of leadership among Muslims of the Medieval period. 
The degree of the nobility of a family was measured by its 
connections with the established "Houses" of Islam. Since 
7. Ibn Khaldun, The Muqaddimah : An Introduction to History 
Vol. I. Trans. Franz Rosenthal 1958, London, Routledge 
and Kegan Paul. 
8. Ibid P. 264-265. 
9. Ibid P. 272. 
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prophet is the model of human perfection and his close 
companions proximate closely to that model so being the 
descendants of them is of great prestige in a Muslim society. 
The criteria was as much valid in the past as it is today 
as Ibn Khaldun's observations and current evidences in-x^ ly. 
The degree of proximity to the Islamic Ideal and the rr.odel 
of human perfection of prophet is the only determinant factor 
of social status in Muslim societies. But in the course of 
development Muslims not only took the individual criteria 
rather the historically corresponding tendency of the 
families to the ideals of Islam were also valued more. In 
this way the historicity of the familial tradition to strive 
for the achievement of the ideal life ways along i^rith many 
other tangible considerations became the dominant way of 
evaluating the social-status of an individual and the family. 
This historically attached notion of status evaluation 
succeeded in drawing the regid boundaries of false ethnic 
barriers among the Muslims; even within the same locality. 
A unique pattern of lower-groups striving to achieve the 
status crept into the fabric of Muslim societies in which as 
they gain some worldly success, they starts searching the 
geneological connection with the old Arab nobility of early 
Islamic era. These false geneological charts lews as many 
as it includes and one finds enough difficulty to rely even 
the most genuine one. 
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hSiBtlY, the kin and the group oriented stratification 
pattern of Muslim societies which has persisted and continued 
down the history should not be takan« as i£# it has totall\ 
replaced the ideal Islamic egalitarianisin from the Muslim 
societies* Instead there appears two levels of operation of 
these two bonds* The kin and group orientedness has stratified 
the Muslim coraaunity in spatio«»t«iiporal sense* va.lle on the 
other hand the principle of Islamic egalitarianism has freed 
it from the contingents of time and space« making the Huslims 
a homogeneous cotmiunity in history striving to achieve the 
goal of attaining the i>ivine perfection* 
Studies on the stratification pattern of Indian Muslims i 
a critique i 
study of the stratification system as it operates among 
Indian liuslims is a new phenomenon* Traditionality it was 
assumed, that Muslims in India respond to the roormatlve corj^ nanas 
of Islam and Muslim societies are completely patterned on 
those Islamic norms* But in recent decades the un-avaliability 
of empirical data on Indian Muslims were felt enormously* 
An early attempt to discover the existing stratific»tional 
10 
pattern in Indian Muslims were done by Ghaus Ansari • 
Though he analyzed the stratification pattern of liusli-Tis of 
10* Ansarif Ghaus* 1960# Muslim Caste in Uttar Pradesh t A 
Study in Culture Contact* Lucknow; iithnographic and 
Folk Culture Society* 
Uttar Pradesh with a point of view of caste system but 
his datas were derived from the secondary sources. 
The existence of caste as the basis of social organi-
zation of Indian Muslims did not turned into the mainstrearn 
until Imtiaz Ahnad^^ and his co-authors (1973) oame out 
with a nvunber of such empirical evidences. The volume "Caste 
and social stratification among Muslims in India" edited by 
Ahmad became the basis for the analysis of the stratification 
system among Indian Muslims. Simultaneously, it became a 
major issue of debate among the students of caste in Muslim 
12 
societies and other non-Hindu minorities . 
The nature of caste has Itself been debated and no 
consensus has been reached so far. The broader categories 
which have come out from these debates* appears to be of two 
types i.e. Ccxnparatlve structural/diffusionist and symbolic 
interpretive/normative. The former ^views caste as a category 
or type, comparable in many respects to type-systems elsewhere", 
while "dlffuslonlst approach uses comparison primarily to 
13 link trait ccwnplexes with one another ". 
11. Ahmad, imtiaz (ed) 2n. ed. 1978, Caste and Social 
Stratification among Muslims in India, Delhi; Manohar 
Publications. 
12. See for example (1) Bamett, S.L. Fruzzetti and A. Ostor, 
1976. "Hierarchy purified t notes on Dumout and his 
critics". 
11)Fuller, C.J. 1976. "Kerala Christians and the Caste system". 
Man. 11 : 53-70. 
H D D ' Costa, A. 1977. "Caste stratification among the Roman 
Catholics of Goa, Man in India, 57 : 283-92. 
iv)Caplan, L. 1980, "Caste and castelessness among South 
Indian Christians", Contributions to Indian Sociology 
(n.s.) Vol. 14 No. 2 PP. 212-218. 
v)Llndholm, C. 1988, "Caste in Islam and the problem of 
deriant systems » a criticiue of recent theory". Contribu-
tions to Indian Sociology (n.s.) Vol. 20, No-1, pp. 61-74. 
13. Lindholro Charles, 1988, op. cit P. 63. 
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"The second school understands caste as a total symbolic 
14 
world, unique and not comparable with other systems ". 
Stibscribers of this view follow Weber and view caste as 
•caste system* which enccanpasses the totality. The major 
proponent of this view is Louis Dumont who views Hindu 
Society "divided into a large number of permanent groups which 
are at once specialized, hierarchized and separated" and 
"common basis of these three features is the opposition of 
pure and impure ••. According to Bougie, "the spirit of caste 
unites these three tendencies s repulsion, hierarchy and 
hereditary specialization *. While Leach places more 
emphasis upon the hereditary specialization. The subscribers 
of the structural views place emphasis upon behavioristic 
patterns, on the other hand the symbolic school places 
eTiphasis upon the "Value", According to Berreman who 
subscribes to the structural view," a caste system resembles 
a plural society whose discrete sections are all ranked 
vertically ". 
14. Dumont, Louis, 1969, "Dumont, Caste, Racism and 
'Stratification' i Reflections of a Social Anthropoligist". 
in Andre Bettille. (ed>. op. cit. p. 352. 
15. Bougie, C. 1971. Essays on the Caste system, Cambridge; 
Cambridge University Press, P. 9. 
16. Leach, ^ .R. 1960, Introduction, In E.R, Leach (ed), Aspects 
of Caste in South India, Ceylon and North-West Pakistan, 
London? Cambridge University Press. 
17. Berreman, J. 1967. "Caste as a structural principle". In 
A. de Reuck and J. Knight, eds. Caste and race : Corr.pa-
rative approaches, Lcadon; Churchill, P. 55. 
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It is the structural definition of the caste which 
has provided sociologists and anthropologists a base to 
apply for the purposes of comparislon, the caste model in 
18 
non Hindu societies. Particularly Lloyd warner , Alison 
19 Davis and G^nar Myrdal applied the caste model on 
structural basis to understand the race-relations between 
whites and Blacks# shaping the very form of inequalities 
in the spheres oi socio-econacnic and political relations 
reinforced by the legal systems. But this colour-caste 
exposition has widely been criticised on the basis of the 
fact that "the Indian system Is a coherent social system 
based on the principle of inequality, while the American 
'colorbar* contradicts the equalltarian system within which 
20 it occurs and of which it is a kind of disease . 
Similarly the studies on caste among Muslims in India 
is the result of broader base provided by the structural 
definition of the term caste. Ail contributors of the volume 
edited by Ahmad, Mines as being exception, starts with the 
18. Warner, W.L. and Davis, A, 1939, "A comparative study 
of American caste" In Edgar Thompson, ed. Race Relations 
and the Race Problem, Durham; North Car, PP. 219-45. 
19. Myrdal, Gunar, 1962. An American i^ llemma ; The Kegro 
Problem and Modern Democracy, (rev. ed) New York, 
Harper. 
20. Cox, Oliver Cromwell. 1948. Caste Class and Race, New York, 
Harper. 
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structural view of the caste for the purpose of compartsion 
but gradually move towards the symbolic view as the analysis 
proceeds. Ahutad himself admits". The majority of them base 
theix' definition of caste on the Hindu phenomenon and then go 
on to examine the extent to which the social stratification 
of the communities studied by them corresponds to the Hindu 
model. Even Agarwal, who begins his analysis of the Heos with 
a fairly broad structural defintion of caste as 'a ranked 
social division in which membership is determined by birth', 
comes increasingly, as his analysis proceeds, to see the 
Meo's in terms of the cultural characteristics of caste and 
finally employs the degree of correspondence between them 
and Hindu caste groups as a basis for characterizing them 
21 
as a caste *. The dilemma in which the contributors are 
caught has resulted on account of the application of c . 
model which is based on inequality to a society whose basis 
is equality. 
For the purpose of comparision Ahnad and his collegues 
have abstracted four characteristics 'which together constitute 
the real essence of caste among Hindus•.. i.e. Endogamy, 
occupational specialization, hierarchy and ideological support, 
while all three characteristics are found to be existant 
among Muslims it is the ideological suppoit which is absent. 
21. Ahmad, Imtiaz, 1978, op. cit. p. 3. 
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Endogamy can be found in most of the stratified groups 
through out the world in terms of ethnic, class, caste, race 
and status groups. It is, by an large, not a unique phenomena 
of the caste system alone. Similarly the occupational speci-
alization of a group in any society is not unique in the 
sense that occupational monopoly of a group has been a historical 
phenomenon in most of the places and particularly it is directly 
related to the particular social structure and the form of 
economy of a society. It is "best suited for civilization in 
which trade requires a maximum of skill, taught from father 
2'' to son and a minimum of organizational complexity " and 
such a system "treats the various segments of the landscape 
as part of a co-ordinated whole, rather than as separate 
23 
realms ". As far as hierarchy is ocncerned it may be a 
resultant of occupational prestige and many other criterias 
like wealth, life-style, religiosity and many others, varying 
from society to society, what is unique to caste is its 
ideological Justification of inequality which is non-exlstant 
in the Muslim societies in the light of the ethnographic data 
produced by Ahmad and his collegues. 
while Ahmad and most of his collegues show a greater 
degree of structural and behavioristic similarities between 
22. Coon, C , 1953, Carvan : the story of the Middle East, 
New York, Holt, P. 153. 
23. Ibid P. 171. 
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caste and pattern of social stratification among the 
24 Muslims of India, Mines is the only contributor who 
does not find it among his Tamil Muslim respcndants, Ratner 
than searching with vigour, the similarities, he has focused 
more on the divergence which exists between Hindus and 
Muslims on the basis of world-views and religious ethos of 
both the coraraunitles. According to Mines, the emphasis ol 
Islam on its egalitarian ethos gave » an opportunity to 
those who wanted to free themselves from the restrictive 
bonds of Jajmani system and hence an egalitarian ethos got 
the preference into the mercantile community of Tamil Muslims. 
25 Similarly Bamett and his co-writers do not find caste among 
Indian Muslims because of *an absence of the conceptual 
opposition between purity and pollution, status and power* 
Instead of caste, they find a fluid system of stratification 
among hiuslim societies in India. 
What is more interesting about Ahmad's stand is his 
treatment of the stratification system among Indian Muslims 
as a tn>ical Indian phenomenon - a direct influence of 
Hinduism on Islam. Although he has tried to show the in-built 
notions of inequality in Islam itself; particularly in 
Islamic laws. But despite these in-built legal inequality 
and hierarchy "Muslim social stratification elsewhere does 
24. Mines, Mattison, 1978, "Social Stratification among 
Muslim Tamils in Tamil Nadu, South India•* In Imtiaz 
Ahmad (ed) op. cit. pp. 159-169, 
25. Bemett, S. et al., op. cit P. 645. 
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not approximate even reraotely to the Indian model* and "Caste 
aiacmg the Musliras in India owes itself directly to Hindu 
influences, but it has been reinforced by the justification 
offered for the idea of birth and descent as criteria of 
status in Islamic law", he asserts. His stand has been refuted 
by Lindholm (1988). According to Lindholm, existence of a 
caste like system among Indian Muslims is not entirely an 
Indian phenoiaena, rather it may "be seen as reflections of 
characteristics features of the Middle East". And, "hierarchy 
of rank may be a * trait• adapted to India, but derived from 
the Middle East by cultural diffusion". He cites the studies 
of Barth^*' (1959), Pehrson^® (1966) English^^ (1966) Bujra^^ 
(1971), Gaborieau (1978) and others, and shows that on the 
basis of stxructural similarities there also exists a caste 
like hierarchical gradation of the middle eastern society 
not only in stinictural sense but in some cases in the ideolo-
gical sense too. But even then we cannot call them caste as 
sudi. Criticising Berth's study of Swat Pathans of North-west 
Frontier province of Pakistan, Dumont says "the Hindu system 
32 is here breaded, subordinate to a different system ", 
2 6, Lindholm, Charles, 1988, op. cit, PP. 61-74. 
27, Barth, F. 1959, Political leadership among Swat Pathans, 
London; Athlone Press, 
28, Pehrson, R. 1966. The Social Organization of the Marri Baluch, 
New York; Wenner-Green 
29, English, P. 1966, City and village in Iran, Madison; 
University of Wisconsin Press. 
30, Bujra, A. 1971, The Politics of Stratification; Oxford; 
Oxford University Press. 
31, Gaborieau, M, 1978, 'Aspects of the lineage among the Muslim 
bangle-makers of Nepal" Contributions to Indian Sociology 
(n,s,) 12i 155-172, 
32, Dxmiont, L. 1970, Homo hierarchicusf an essay on the caste 
system, Chicagoi University of Chicago Press, P. 329, 
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Some of the scholars who Insist on the presence of caste 
system among Indian Muslims^ have also made a parallel of 
"Sanskritiaation* as "Ashrafization" for the study of changes 
in the position of so-called lower Muslim castes, on account 
of various socio-economic and plitical cJianges. While 
"Sanskritization" was coined by Srinivas out of theoretical 
compulsion to r«nedy the limitations o#structural-fxinctional 
33 perspective in dealing with the change Pocorfc calls it 
"welding of Redfield on to Radcliffe-Brown". On the other 
hemd the term "Ashrafization" is used fiut of the theorist's 
pre-com-itment with the presence of caste among Indian Muslims. 
Moreover, the various Jatis or sub-caste among Hindus does fit 
into vama model as Srinivas observes, "The importance of the 
Varna-system consists in that it furnishes an All-India frame 
into which the myriad jatis in any single linguistic areas can 
be fitted. It syst<MBatizes the diaos of jatis and enables the 
sub-caste of one region to be comprehended by people in another 
34 
area by reference to conroai scale " • Among Muslims this 
ccsiTOon scale or an all India fran« in whicih all regional 
diversity can fit, is totally absent, Mojreover, "the vama-
system represents a scale of value" while Ashraf and Ajlaf 
3 3, Pocock, D,F, 1978, "The remembered village! a failure" 
Contributions to Indian Sociology (n.s,) Vol, 2, No, 1, 
P, 61» 
34. Srinivas, M,Kf, 1952, Religion and Society among the Coorgs 
of South India, Oxford; Oxford University Press, P, 25, 
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dichotcxny does not represent a scale of value. The Ashraf-
Ajlaf categorization does not represent a category of value; 
rather this dichotomy was created by British census officials 
out of the necessity of specification. More than that, they 
35 
were "Orders **"• where personal status differ from one order 
to another - regorously defined by law - a form of legal 
inequality. 
Any how» the studies on caste among Muslims has itself 
shown a lot of ambiguities and confusion, no matter what ever 
theoretical perspectives have been applied. In the words of 
Lindholm, "if structure1-functionalism errs in the direction 
of comparing what is not comparable and of distorting social 
reality for the sake of typologies, and if diffusionism ends 
in mere lists of traits, then the symbolic school errs in 
quite another direction. By stressing the unity and unique-
ness of each culture, this school tends to sxabsume all 
divergence and deviance into a supposed integrated whole". 
It is "evident that none of these theories can deal-adequately 
with the particular question considered here; that of the 
36 position of Indian Muslims within the caste society ". 
Lindholm goes on to offer a new mode of analysis of 
caste in Muslim societies based on conflict model. But in my 
opinion this mode of analyzing the stratification among Muslims 
35. See Barrier, N.G.(«d) 1981, The Census in British India; 
New Perspectives, Delhi; Manohar. 
36. Lindholm, Charles, 1988, op, cit, P, 70. 
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will also be a futile attempt. Because if v/e take the point 
of view of Muslims not the sociologists we will find that 
they do not classify themselves so, even "they disavow the 
basic premises for stratification" as such, 'Self-definition 
of a community under study is more important than the inves-
tigator's point of view. Moreover* this 'self-definition' of 
a coiwnunity will "discourage the tendency found in raany 
studies of non-Hindus to genexalise about entire communities, 
and to overlook the possibility of differences, both behavi-
37 
oral and ideaological within them ".In short we should 
stop searching something which is not there. 
Theoretical assumptions! 
If Muslim societies are not stratified on the caste 
basis, is there any other way to explain the existing pattern 
of social stratification among Indian Muslims? To answer this 
question, I would like to narrate some of the field experi-
ences which I encountered in the village under study. Before 
going to the field I had assumed that I will encounter a 
caste like stratification among them. But when I was on the 
way to the field for the first time, during my bus travel 
from Madhubani town, next to my seat was a respectable Muslim 
gentl^nan. when he knew about my intention to go there, ne 
gave me some of the idea about the Muslim groups residing in 
that village. He himself was not from that village but knew 
about the village well. He told me that the dominant Muslim 
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beradri in village is of 'Shaikhs' who are si diguis, but 
barely anyone use this name, rather they are known in the 
locality as "Ter-Ghairya Shaikhs". I asked about what this 
mean, ilte replied that they are "Ter-Gharya Beradri" of tne 
'brotherhood of thirteen houses', scattered in scxne thirteen 
villages as they claim. Later on, when I reached the village 
I found the similar views during the preliminary rounci of 
discussions with some of the village elders. During later 
course of the field work, I was surprised to learn that roost 
of the people belonging to the Shaikh group do not knov; that 
they do belong to the Siddiqui category of the shaikhs. More 
than that, most of them i^ ere totally unaware about the various 
categories v;hich exist among Shaikh category itself. Neither 
they were aware not v;anted to know about. All thay v;ere 
interested in knowing that they do belong to the ••Ter-
Gharya Beradri". 
whenever I asked about the existence of Caste or 
Caste like features among them I got a negative answer and 
sanetimes a long arguments and counter arguments even hostile 
remarks when the concept of "beradri" was itself put into 
question. Not only Shaikhs but all other groups gave the 
similar impression. The major arguments for.v'arded by the 
respondants and others with whc»n I enteracted, was the 
egalitarian principle of Islam. Most of them accepted that 
there is a pattern of social stratification but it cannot be 
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paralleled with the caste system. The concept of 'beradri' 
which they defined, goes on to make up nothing but an ethnic 
group. 
Moreover, during discussions or formal talks with the 
people, I found a developed notion of "khandan" or "Gharana" 
i.e. Family or House which characterises the pattern of intra-
38 
etiinic and most often inter-ethnic stratification . These 
"Families", as I got the impression during my initial stage 
of the field work, have strong bearing upon the total inter-
actional pattern of village life, cross-cutting the ethnic 
boundaries even the cc»nmunity boundaries. 
After my preliminary round of the field work, I started 
working on these lines and viewed the social stratificational 
patterns among Muslims of the village in terms of "inter-
ethnic" relationships. The various ethnic groups are them-
selves stratified in terms of "Families" which goes on to 
make up the total interactional process of not only the 
ethnic groups but the whole of the village-* Here I mean by 
an ethnic group "an aggregate of kinship units, the members 
of which either trace their origin from ancestors who all 
belonged to the same categorized ethnic groups". And they 
are "normally endogaraous and recruitment is by birth, though, 
of course, assimilation by inter-marriage or even other 
38. On the stibject of the dominance of few 'Khandan' in the 
village life see also, Ismail A Lambat's (1976) "Marriage 
among the Sunni Vohras of South Gujarat" in Imtiaz Ahmed 
ed. Family Kinship and Marriage among Muslims In India, 
Nev; Delhi; Monohar PP. 49-61. 
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mechanisms is in a certain proportion of cases possible ". 
Moreover "it need not be distinguishable in objective fact 
40 by any unique complex of cultural or biological traits ". 
The relative social standings of various Muslim ethnic 
groups are a regional phenomenon which usucilly depend upon 
various external as well as internal factors i.e. (i) Size of 
the community or group in a given locality, (ii) Their economic 
and political power, (iii) Level of education of its members-
both secular as well as religious and (iv) their degree of 
proximity with the ideal Islamic norms. 
It is the degree of correspondence with the ideal 
Islamic norras, along with other factors which gives an 
etiinic groups a high status among the fellow coreligious 
ethnic groups. Tiiis process of status summation is itself 
marked by two levels of actions* (l) First level of action is 
concerned v/ith the inter-group status crystallisation 
process (ii) second is concerned with the intra-group status 
crystallisation process. 
(i) Inter-qroup status crystallisation process: 
When an ethnic group makes a marked progress in the 
above stated domains, it asserts and claims for a superior 
position within that locality and, may or may not, trace their 
geneology with sane established "houses" or personalities of 
39. Parsons, Talcott, 1951. The Social System. Glencoi The 
Free Press, P. 53. 
40. Marriott, Mckim, 1960. Caste Ranking and Coromtmity Structure 
in Five Regions of India and Pakistan, Deccan College 
Monograph Series No. 23, Poona; Deccan College Post-Graduate 
and Research Institute. 
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Islam, which can suit their claim according to their existing 
condition and in this way they establish a Icinship association 
or a brotherhood ties called "Beraderi" with the others i.e. 
those who are already in that broader category of ethnic 
group or association. If they succeed in their assertion by 
performing v/ell in all th^ four above stated di:»nains» they 
achieve a status of dominant ethnic group. 
(ii) Intra-group status crystallisation process: 
When an ethnic group is in the process of status atjhie-
veinent, the second level of action whicn concerns with the 
Intra-group stratification, also starts. When we say that a 
group is doing well in the above stated dcxnains, it means 
while group as a whole is doing fairly well it also means 
some of them are doing better than others within that group. 
This differences of performances in the field of education, 
economy backed by Is lamination process takes some of t'riera at 
the top of the status scale and scxne of them sink in the 
bottom• 
In tills process of social placement of individuals on 
the status scale within an ethnic group or comn.unity; first 
level of action starts with the establishment of a "liouse". 
The establishment of a 'House* means s person who is counted 
as the nobel and prestigious by virtue of his personal quali-
ties, his family becomes identifyable with his perccrality and 
his social position. After him, his descendants are respected 
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and arc? given high social standing among his felloi^ s^ because 
"his fellows respect the great standing and nobility that nis 
ancestors acquired through their (personal) qualities ". 
After a generation or two when the m^nbers of the family 
grow in numbers# and if they still perform well in the above 
stated areas* the prestige of the family also enhances and 
hence the "Family•• itself beccxnesa status symbol within the 
locality. Here a "House* means "the elementary family of 
procreation", vjhile a "Faraily" means "the extended frimily 
unit or a still larger group comprising the near kin on the 
paternal side "# *ox what V^amer calls "Tlie elementary 
family of orientation**. The status of an individual becomes 
synonym -vith the status of his "Family", The status crysta-
llisation process usually takes several generations to 
stabilise. Once a Family's high satus vjithin the ethnic group 
as well as in the locality is established and recognized, 
the Family's or its individual's relatively bad performance 
in any of the above stated fields does not matter. Usually 
it takes several generation for an established families to 
come down on the status scale. 
In short we can say that an individual's status within 
the connTiunity are determined by his (i) EtbC^- affiliation, 
(ii), Farp.ily lineage, (iii) Economic condition - (a) Amount 
of inccaae (b) source of Income (c) possession of Landed 
41, Ibn rJialdun, op, cit, P, 273, 
42, Dube, S.C. 1955. Indian Village, B<ombay; Allied Publishers 
P. 135. 
43, IJarner, ;J,L. 1949, Social classes in America: A manual of 
procedure for the Measuranent of social status, Chicago; 
Kenneth Eeils, Science Research Associates, Inc. 
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property (iv) Level of Education- (a) Secular education 
(b) knowledge of Islam, (v) Degree of proximity with the Ideal 
Islamic norms - (a) Life style (b) Personal qualities 
(c) observance of Islamic duties. 
The; PatteiTj of Stratification in ths villa:^ e Malrr.al: 
ii.aBiii^iUfc.^ 
To identify the various fonaa and different layers 
which go on to make up the inter and intrs-ethnic stratifica-
tion patterns among the Muslims of the village Malmal, I havt> 
used Lloyd VJamer's "Evaluated participation" method. For an 
easy and quick identification of the status locrtions of 
different othnic groups end "Pan^lXles"* I round this niethod 
a best choice for the purpose. According to 'Warner, "The; 
method of Evaluated Participation (E.P.) comprising several 
ratine techniques, is posed on the proposition that those vho 
interact: in the social system of a community evaluate the 
participation of those around them, that the place where an 
individual participates is evaluated, and that the members 
of the conununity are explicitly or implicitly aware of the 
ranking and translate their evaluations of such social parti-
cipation into social-class ratings that can be corniiuniedited 
44 to the investigator • Moreover, "Each of the rating techniques 
ccsnbined in the E.P. method for stratifying a community and 
for placing families and individuals at their proper level in 
the status system of a cowraunity can play a decisive part in 
44. Ibid P. 35. 
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the process of determining the social stratification of a 
cOTimunity or determining the status of an individual or 
family*^". 
Warner has given six techniques for rating the status; 
i.e. Rating by (i) Matched Agreements, (ii) Symbolic placement; 
(iii) Status Reputation, (iv) Ccxnparision, (v) simple Assign-
ment (iv) Institutional Membership. 
Another method which acccsnpanies E.P. method is the 
Index of status charactetistics (I.S.C). But I.S.C. needs a 
careful handling and sophisticated scaling. As well as the 
criterion on which this Indexation rests does not apply to the 
present situation. Since we are not dealing stratification 
pattern in terms of class as such, and we need only to deter-
mine the various social rankings in terms of groups and 
families. For this jmrpose 'E.P.' method alone is sufficient 
to deal with the problem. According to wamer, "of the two 
46 
methods, the E.P. is the more basic " and "the use of E.p. 
alone gives the analyst the evaluated social participation of 
47 
a community ". 
Since in this method the locations of the individual, 
family or group in the status system depnd upon the opinion 
of the individuals or the ccwimunity rather than the sociolo-
gists; the interviews with the respondants are left open. The 
46. Ibid. P. 42. 
47. Ibid P. 43. 
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various factors which determine the status of a group, family 
or Individual in a community are derived from the ways of place-
ments of these units in the total status system by them anc 
the reasons given for such placements. 
It is not possible in such type of studies to use any 
one single rating rechnique exclusively rather one encounters, 
when analysing interviews with the respondants, all six types 
of ratings useful in determining social rankings. A respondant 
scxnetimes uses symbols particularly "trait symbols" which is 
highly developed in the village. Next time, he refers the 
status reputation of a particular individual or family or 
ethnic group and often he places an individual or family by 
"Simple assignments" in one status group or another. Even 
they make sarcastic remarks about some family for their parti-
cular 'Institutional Memberships'. As one respondent told me 
that since I was more occupied with the "People of Tafhea:n" 
so he was not much willing to cooperate, with me. By the 
"people of Tafheen" he meant those families who are members 
or sympathisers of Jaraat-e-Islami, a (fundamentalist religious 
party, and "Tafheem-al-Quran" is the commentary on Quran by 
its founder Syeed Abul Ala Mawdudi. Although this ccxnmentary 
of Quran is widely used by Most of the villagers but a 
particular family of the village who happens to be also the 
top status Family of the village was denoted sarcastically 
with this. 
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Anyway, I used all techniques to determine the social 
rankings of the various families and ethnic groups of the 
village. Particularly "Simple Assignment", "Matched Agreement", 
"Institutional Membership" and "status reputation" was found 
more useful, For this purpose I interviewed forty (4 0) respon-
dents from all ethnic groups of Muslims in the village. The 
respondents v/ere selected because of their knowledge about 
the entire community of the village. Their knowledge were the 
result of their instinct and their abundance of leisure time 
not by any other necessity but by the choice of their own, 
except in few cases like interview with the village M-khiya 
who is the elected head of the village, Scxne others who are 
consensual heads and the village elders, because of their 
personal status and knowledge were also interviewed. The 
composition of the respondents from various ethnic groups is 
given (See Table ). The interviews were tape-recorded and 
finally analyzed. 
Inter-Ethnic Social Ranking» 
The village Malmal has nine different Muslim ethnic 
groups. The Shaikhs are the largest and most developed among 
them educationally and economically both and are traditional 
land holders of the village. They comprise more than half of 
the total Muslim population. Normally the village is identi-
fied with this group in the locality. The various Muslim 
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ethnic groups in the village are hierarchically ranked and 
are placed in v ertical orders (See Table )• The rank order 
of these thnic groups are determined by the respondents' 
evaluation of the social standings of these groups. Table 
shows the agreement and disagre&nents of the respondents on 
their placements. While Shaikhs are placed on top Uninamously 
by all the respondents* there arc a little disagreements for 
the places of other ethnic groups. It is largely because of 
the assertion of the respondents of one group for the place 
which are generally assigned by others to the another group. 
The competition is among those tethnic groups who are large in 
their size and they have been able to gain some v/ealth by 
pursuing different occupations in the cities. For example the 
10% disagreements about the second position in the relative 
social standing of the Mukeri's has been contended by three 
respondents from Dhuniya's and one by Darzi. similarly all 
the three Darzi respondents have descented for Dhuniya's 
third position and asserted for their group to be the number 
three in the status rank order. All those groups who iiave a 
respectable size in the community and have achieved a certain 
degree of economic self-sufficiency have been able to place 
themselves on upper positions except the Faquirs. For instance 
Jolaha's i.e. Weavers are always placed on the first position 
among the so-called AJlaf categories but in Malmal due to 
their negligible size and relatively bad performance in 
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educational* econcanic and religious fields, they are an 
ethnic group who are considered »as if they are not there. 
Their presence as a separate category is never felt. The 
relative lower position of Faquirs» despite of their large 
size and their better economic position is subscribed to 
their bad traditional occupation i.e. beggery and present 
occupation i.e. butchery. Moreover they are less Islamized 
and are victims of all bad habits which acccxnpany the 
illiteracy and ignorance. 
Intra"Ethnic Social ranking» 
Shaikhs are the dominant ethnic group of the village 
and are traditional land holders. All other ethnic croups of 
the village, in past, were poors and xvere the agricultural 
labourers associated with some of the shaikh families bounded 
by the ties of patron-client relationships. Since the aboli-
tion of bounded labour system and opening up of new opportu-
nities in various cities, many people of these groups migrated 
to the cities in search of better payments of their labour, 
leaving behind them their families. This brought not only 
economic freedom but a degree of self reliance among the 
various ethnic groups. Since still these groups are under 
econcMnic and educational backv;ardness as compared to the 
Shaikhs and still most of them depend upon the agricultural 
lands of the Shaikhs, they have not been able to assert for 
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the better social positions. Mukeris are eKception in the 
sense that barely any one of them are agricultural labourers. 
Istead they prefer to be the Industrial labourers. Their main 
strong holds are Calcutta's ship dock where they work as 
labourers or in nearby towns or in the village where they 
have small shops of groceries. Some of themk are engaged as 
share-croppers on the fields of shaikhs. They are econcmically 
rising cawnunity which shaikhs normally do not look at kindly. 
But they do not aspire for a better social position. Although 
they occnipy the second position in the status ranking of the 
Muslim ethnic groups of the village but the gap in the status 
of Shaikhs and Mukeris is very wide. It is largely because 
of their educational backwardness and religious ignorances. 
Some of them have been able to achieve a status in society 
becau£;e of their considerable advanconent in economic fields 
along v;ith observances of religious norms and they are v/idely 
respected even by the Shaikhs. Their families are also living 
with these expectations and they are in a process of building 
a family status. Similar is the case with the other ethnic 
groups who are even economically more backwards and educa-
tionally their performance is negligible. In this sense they 
all lack the socially and Islamically approved life style and 
hence have a lower status. Since most of them share the 
similar socio-economic backgrounds within themselves so the 
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internal differentiation among them is negligible making the 
groups more coherent and uniform. 
The Shaikhs who were able to establish themselves as 
the dominant ethnic group long ago by the virtue of being 
the oldest settlexs and traditional holders of the means 
of econcany in the feudal society, are much more differentiated 
v;ithin thanselves. Scane tiroes it looks as if they are more 
rigidly stratified among themselves as Gompared to tne ethnic 
differentiations of the village. Those who were able to 
perform well in all the fields desired by the status criterion 
floated to the top status positions and those who \,ere. not 
fortunate enough sank is the bottcxn. 
"ih: respondents when asked about tne relative social 
status of different individuals and families and were asked 
to rank them as they make them the total muslim community 
they were able to identify only those families who are 
nonaally idencifyable to any one who spends some time in 
the village. Moreover all the upper rankers were frcxn the 
Shaikh groups while scrae low rankers were identifyable in 
some other ethnic gr-oups to. Seven different layers of 
statuses have been identified by the respondents which go on 
to make up the total status system of the village, while 
upper four layers are more easily identified by them, the 
lower three layers were difficult to the identifyable. The 
reason for this difficulty were the overlapping nature and 
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relatively large numbers of families which were to be placed 
by thern in those layers. More often they got confused in the 9 
plac«nents while for the upper four groups they were very 
clear. The relative social standing of the various families in 
the total system of Muslims in ithe village is shown in table. 
The name Haveli, which means "House of the lard" is 
given to the Family which is the oldest 'Khandan' of the 
village. They were the holders of Jagir and most of the landed 
property of the village. Moreover they had their land in many 
of the nearby villages. According to the informations provided 
by the villagers* they are the main parent Family of the 
Shaikhs. All other families of the Shaikhs are their progenies. 
Till fifty years ago they were the only recognized status 
Family and were taken into very high este«n in the locality. 
Since centuries of keeping together under on Family name, 
some off-shoots developed and crystallised into another status. 
Families. They themselves polarized into the camps of their 
two off-shoots; Rahman and imam Families. Moreover the rising 
number of family members* their dependence upon traditional 
mode of econc«ny i.e. agriculture and the changing new socio-
economic situations ccairpeled them to sink a little low on the 
status scale. The maintenance of the earlier status needed 
more money while the limited lands were divided and redivided 
among the growing number of family members. The shrinking lands 
were unable to bear the burden of the status and in the process 
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of Struggle to maintain their inherited status, the inherited 
lands were gradually sold out and they became a downward 
mobile Family. 
While the Khandan 'Haveli* is rated as Middle upper, 
but out of the total 31 families of Haveli 26 have been 
placed in this layer and 7 are placed in the upper-middle. 
Among those who are placed in middle-upper, 12 of than are 
those who are close to the upper-upper family i.e. Rahmans 
and 14 of them are more close to lov/er-upper i.e. Imams. Most 
of the Haveli 'A' group have close connections with Rahmans 
but scxne of them have relations with Imams too. Similarly 
'B' group of Haveli have much relations within themselves and 
with the Imams. But they also have connections with other 
layers of upper-middle groups. The seven families of Piaveli 
Khandan who are placed in upper-nmiddle have their illustrous 
backgiround because of their being in that status Family. Cut 
since many generations before they became dov/m/ard mobile 
because of their deteriorating econcsny and ill education. But 
now sane of them are progressing well within these spheres. 
The Imams are the off-shoot of Haveli. Since many gene-
rations ago they were able to maintain a separate identity but 
were associated as allies with the Haveli Khandan. They are 
sons of three brothers and still only two brother's sons use 
the su.mame of Imam. While sons of another brother use the 
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surname of 'Husains' but they are associated with the Imams 
in matter of mutual social intercourse due to their blood 
ties. The present 'Mukhiya' or the elected head of the village 
happens to be from this family, and the 'Sarpanch* is also 
from the Imams but he uses the surname of 'Alam'. Both are 
parallel second cousins, only the son's who are in the third 
generation of the family lineage use the surnames of 'Imams'. 
While sons of the present Mukhiya whose name is wajid Husain 
and the sons of his first cousins use the surname of 'Husains*. 
But all of them share the similar life-style, educational level 
and cultural proximity with the Islamic norms ...All of them are 
regarded as one Family sharing the similar status. It is 
noteworthy that the political power of the village in terms 
of the office-bearers of the village panchayat rests with this 
Khandan but they are not taken into the highest esteem. Rather 
they are rated as third and placed in the lower-upper st tus 
group. 
The real status Family of the village are Rahirians v/hc 
are also off-shoots of the Haveli, Notion of the Family as 
status group is more developed and elaborate among Ralimans. 
They also give a real picture of the ways of the establishment 
of a 'House* and its process of extension and transformation 
in a status 'Family'. They are now placed at the top of the 
status ladder and are rated as upper-upper in the status. The 
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genesis of the Family can be traced back to the sixth genera-
tion frcxn present but its assertion and recognition as separate 
status Khandan is a recent phenomena. In the history of this 
Family '^e get a clear picture of the fortes of break-av;ay 
tendency frcati the parent Family and a gradual and steady 
progress towards the establishment of a new, leaving beliind the 
parent Family in the total status summation. 
Although the break-away tendency started nearly six 
generations ago, but the process of the establishment of a 
separate •House' started four generations earlier, by Abdul 
Ivaheed and Abdul Asis both step brothers. The credit; -joes 
largely to Abdul Asis who swung the process of the establi-
shment, v^'hen discrirainated by his step brother and v/as denied 
the proper «hare in the property, he vms established Dy giving 
lands and saiie money by the Haveli Family, His motiier ivas frati 
the Haveli ivhandan. Having no much land to pursue the traditi-
onal occupation of agriculture, he turned towards business and 
earned a lot of money from dair^ ;.' and leather business. Land 
v;as a symbol of prestige in the traditional society and to 
acquire the land, opportunities were there because of the 
repealled failure of the monsoon. Landholders needed money and 
he, the land. Bargain was easy. He acquired much lands. Moreover, 
he had six sons; another pririlege for his rising tenoency. 
Most of them get some secular education a rare thing in that 
time, one son got educated from "Kadwa" a high seat of religious 
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learning in Lucknow. This added yet another feather in his 
cap and he got wide respectability among the villagers. 
Personally he was of religious character and his ijersonal 
piety became another factor for his high esteem in the eyes 
of the villagers. But still he was unable to get a separate 
recognition although he was able to achieve success in 
establising a 'House'. The political leadership of the 
village was vested in Haveli Family, But his step brother's 
son was able to snatch away sane of the political power from 
the Haveli Family. The age saw a constant struggle for power 
between scane of the members of Haveli and his nephew. Later 
on, his own son became the Assesor of Darbhanga Raj giving a 
political edge to his family. During the course time and 
perhaps out of the necessity of the power struggle which 
demanded unity# they weeded out the differences and were 
united. While his son Abdur Rasheed who was Assesor became 
the major tool for dcwninance politically, his nephew Abdur-
Rafeeq was a great manipulator of these political opportunities 
Moreover, they were very generous in making favours to the 
favourable and iruthless against the enemies. They were also 
patrons of literary and cultural activities in the village. 
Now the second phase of the development started. The 
next generation was given more better education and most of 
them graduated and post-graduated from the local and some of 
them from other prestigeous national Universities, Since this 
2 
generation they also started keeping their surnames as (Rahman', 
Meanwhile a new trend was also in progress. One of the nearkin 
of their ancestors were holding the largest landed property Ir. 
the village and were associated with tiie Haveli Khandan. rie 
had only one daughter for succession, she was married with one 
of the most noble and religious scholar from the Haveli Family, 
Maulvi Noor-al-Hoda who was educated from Deoband and v;as a 
colleaijue of famous Muslim Congress leader Maulana Abdul Kalaro 
Azad. He was held in high esteen by all. He died premature and 
got only one daughter who was married with Hakean zahoor Abtnad, 
a sister's son of Abdur-Rafeeq. He also was a religions scholar 
and became influenced by the then, newly founded Jamat-e-Islami 
and was taken in high esteem. His life style and delicate 
manners became proverbial. He also died prennaturely leaving 
behind four daughters who were inheritors of large landed 
property and Islamic legacy. All these four sisters are now 
active members of Jamaat and are symbols of Islamic persona-
lities in women's context. 
Now two grand sons of Abdul Aziz and one son of Abdur-
Rafeeq were married with them, while the youngest is married 
in the Haveli Family. Now the process of the establishment of 
family came to an end. They had economy, education, political 
power and Islamic normative style backed by the grov/ing size 
of the Family. The transfer of status from one Khandan to the 
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another was ccanplete. They out flanked Haveli Family in all 
aspects and established themselves as the upper-upper status 
Family and Haveli sank to the second position. 
But recognition of the Family as separate entity was 
still de-facto and another generation was needed to make it a 
•de-jure*. The people were still alive who saw the entire 
process of the establishment and were thenselves a party in 
those struggles. They were hesitant in recognizing them as 
•Rahmans' - a separate status Family. The fourth generation 
of the Khandan have lived to the expectations and some of 
them are doctors in Saudi Arabia and they have been able to 
accumulate more wealth, adding more prestige to the Family. 
Most of the members of this Khandan are educated and are 
employed in various higher government jobs. Sane of them are 
opting for business and have enough money at their disposal 
to invest. Simultaneously, they kept themselves well within 
the boundaries of Islamic norms and Ideals and are constantly 
adopting some of the modem life ways which are permissible 
well within the Islamic boundaries. These factors have added 
to their status and they have become a Family with whcsn all 
other families try to be associated. The two other status 
Families conpare themselves with them and try to show that 
they are not less in any aspect. They usually make derogatory 
remarks about thopn and try to show that though they claim to 
be the strict adherents of Islam but in practice they are not 
•>«.i 
so* Their life-styles and overall progress is an envy for 
other lower status families of Shaikhs. Now they are recog-
nized as separate status Family and no one is hesitant about 
this fact. In short, it took them scsne four generations to 
build up as 'Family' of separate status since the very incep-
tion of a 'House*• 
In the Upper-Middle layers are those who have some 
virtue attached with their personalities. Either they are 
economically better off or religiously pious. All of them 
have right lineage but have not been able to progress at a 
desired rate of growth. Like Maulana Hafeez and his sons are 
taken in high esteem. One of his son has returned from Cairo 
after completing his degree from Al-Azhar, His elder brother 
Maulvi Aquil was one of the highly respected religious perso-
nalities of the village. His poetries are sung with great 
admiration by the villagers because of its sufistic flavour. 
They are most respected people and non doxobts their credibility 
Moreover, they have nothing at stake in the village politics 
and hence they have not harmed anyone's interest v;hich has 
given th«n a neutral status in the village. Similarly all 
others in the other status groups are those who are just iden-
tifyable because of sc^ ne characteristics which are needed for 
status. But all of them have done same progress in one or two 
aspects while other aspects are left neglected. For instance. 
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some has got econcray to a considerable extent but lacks the 
culturally desired life style, some are religious personalities, 
but have not been able to do well in other fields. In short, 
they have not been able to translate their achievements into 
socially desired ways because of their uni-dimentional develop-
ments. But because of their development in at least one single 
dimension of the total status system^ they are identifyable 
among non-identifyables. They have not been able to develop a 
surname for their family untill yet. Instead the status of 
the family is vested in one single personality.They are still 
in the process of the establishment of a status family. Among 
the villagers they are not treated as "Khandani log" or "people 
of the status Families". 
In the bottcan of the status ranking are those who are 
unfortunate lot; who make the mass of the population. They are 
either agricultural labourers or work in the cities as labourers 
or semi-skilled workers. While in cities they are "refuses of 
the society", in the village at least they are accepted v;ithin 
the social fold. So the real status group are not those who are 
in the dominant ethnic group by virtue of birth alone. Instead 
the status Families are those who have established themselves 
within the community and locality as well, by virtue of being 
the members of the daninant ethnic group backed by a number 
of the desired tangible and intangible factors which have been 
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the distinct qualities of them not only at present but these 
qualities were cherished by their ancestors during a lone 
span of time and have come to them in fonn of a inheritence-
they are inheritors of these legacies. 
The lower layer of that particular ethnic group were 
not fortunate enough to inherit such a legacy and are subjected 
to similar treatment as the members of other subordinate 
ethnic groups. They reflect a culture of poverty which tney 
share with the ethers of the similar social standings. Occa-
ssionally they are reminded of their past, sharing the same 
blood particularly when other ethnic groups asserts and these 
develops a situation of inter-ethnic conflict. Usually these 
are that weaker areas of the ethnic boundaries where the 
people of subordinate fethnic groups who are identifyable 
because of itheir considerable economic progress, find sane 
freedcxn of free social intercourse, and it is that very orea 
from where they enter into a hypogamous marriages. 
The Village Inter-actional pattern; 
Now we will discuss the general patterns of interactions 
of the village and we will focus on the endogamous nature of 
the various status layers, their styles and the structure of 
preferences and the pattern of comensality in intra and inter-
ethnic terms. 
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As we have observed, there exist a high level of status 
differentiation among tha shaikhs themselves, ./e have found 
seven layers of hierarchically ranked status system operative 
among thorn. Eut this stratification system is not very rigid, 
although every one does recognize a hierarchy of status. 
Particularly the Rahmans, the Family of Upper-Upper social 
standing a re preoccupied with themselves and are status 
conscious people. The Middle-Upper and Lower-Upper status 
Families i.e. I-laveli and Imam Khandans are always critical 
about the Rahmans. They are constantly evaluating themselves 
and their status in Rahman's canparison. Rahmans have become 
a reference model for then particularly v/ith regards to their 
religiosity. Not only that, they are always in seeirch of 
sane loopholes in Rahman Family and if they find some they 
make a hue and cry for that, v^ hile Upper-Middle alv;ays keep 
themselves aware of these happenings sometimes they also make 
themselves a party of that but usually keep themselves a ay 
from the limelight of any such controversies. Similarly all 
lower layers try to restrict themselves within themselves and 
keep a coordial relations with all the upper strata. The 
exception to these rules may occur in case of some crisis or 
a general feud with the members of any Upper strata family. 
This system has flexibility in the sense that it is 
easy to climb on the status ladder for the lower strata of 
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the shaikhs who belong to the dominant ethnic groups. 
The chances for status mbbility are not as fair for the 
subordinate ethnic groups. If the lower group among shaikhs 
are able to perform well in those areas which go on to make 
up the total status system they will be upward mobile on 
the status scale immediately. Particularly econcxny and 
education along with a certain degree of Islamizaticn can 
be easily translated into socially approved and desired 
life style. While this privilege is not v/ith the other sub-
ordinate ethnic groups who# to what ever extent perform in 
these fields, they may be able to acrieve a certain degree of 
status bi:t. they cannot cross the ethnic barriers. Moreover, 
this distinction of ethnic differences are more pcrpntuated by 
themselves v;ho although tr^ '' to imitate the hiqhers of the 
dominant ethnic group, but consciously tr:/ to keep their 
ethnic identity intact. 
Endeqaroy t All the ethnic groups of village are strictly 
endogamous. They prefer to be married within their own 
baraderis of the same village or frcan any other village in 
their matrimonial alliance. The economic and educational 
achievements along with the Islamizaticn nas never been able 
to eliminate the ethnic barriers. Not only the ethnic 
barriers but the status barriers are in&re compulsive for 
endogamous marriages. 
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shaikhs who are dominant ethnic group are not only 
endogamous within themselves but also they practice status 
engogamy. First they try to find a match within the Family, 
The parallel cousin and cross cousin marriages are racre pre-
ferable to them. If they do not find a match within themselves 
they try to get it from the 'Allied families' and with those 
Shaikhs who have sirtdlar social standing in another villages. 
These villages include only those which constitute the beraderi. 
Not only that# they are also more selective in the choice of 
the villages too. In this way they form marriage circles of 
similar social standings. Most often the considerations are 
place more on those who share the similar life style. But 
it is not necessary that if a family lias entered into the 
marriage alliance with another family, the^ v/ill also recipro-
cate or restrict themselves only with them. Rather, they also 
enter into another marriage circle out of the necessity of 
better match or ccMnpulsion of blood ties and many others. 
In this way there exist, if we it lick at en;.ire beraderi, a 
kind of chain which bind them in a coiwnon chain united together 
with such marriage ties. 
These points can be illustrated by the empirical reali-
ties of village. For instance, Rahmanu %-;ho are top status 
Family of the village usually marry among themselves and hence 
most of the male members of the Family are married v.'ith their 
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parallel cousins or cross cousins. When they do not find a 
better match for the girls trhen they look into the marriage 
circles which constitute few status fimilies of three villages. 
They are very selective in the choice of Families and villages 
and more than anything else# they prefer the families whom 
they consider as proximate neighbours of their culture and 
life style. These life styles constitute a high degree of 
correspondence i^ ith Islamic normative principles and it is 
considered more when tney search for match in their marriage 
circles. Sometimes this consideration is given more priority 
even to the economic factors. No doubt# blood ties do play an 
important lole but most often it is subordinated to the 
Islamic considerations. Moreover, they have a very developed 
form of literary and aesthetic senses. This also makes them 
distinct and other familes do find themselves incompetent 
enough in these areas. They are not only conscious of that 
but have a sense of pride for it. 
particularly they do not try to fine a match within 
the village except in ttieir own kins groups and allied families, 
In the current generation when they have become a real status 
group the selective nature has taken more rigid forsis. With 
the Haveli's they have tv;o marriaoes; one girl giving and one 
girl taking. Similarly with Imams they iiave only one instance 
of girl giving while in the previous generation they took one 
girl from Haveli and two from Imams, VJhile they have a soft 
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comer for the Haveli's they have very harsh attitude for 
Imams. According to them it is largely because of their 
deviance with the Islamic normative styles. Most of the 
marriages of the girls# who were not been able to be consumed 
by the Family itself# are in the four villages i.e. Dostpur, 
Ekhatta, Bhalni and Moreth. Dostpur is the most favourite for 
them and most of the marriages outside their Family are in one 
single Family of Dostpur, who are the status Families. Nearly 
six girls are married \-;ith a particular branch of thet Family, 
while two yirls are taken from another branch of the r.ame 
Family, Next to Dostpur are Ekhatta vjherc one girl ie married 
while two are to be marred. In other two vilL-ges they have 
given one girl each to the status Family of that village. 
V.ith these tv/o villages they have limited alliance not only 
in the matter of marriages only, but even in social inter-
actions. These marriages have been armaged becaxise of the 
unavailability of the match in desired other status Families, 
For instance, marriage in the Mooreth was a result f this 
compulsion. Although family is placed in top status layer 
of the entire bexraderi, but sorae bad deeds of the past 
generation and €ieviant life style from the Islamic ricirmative 
system had given them some bad reputations. Hov;ever marriage 
was made possible, but the grocar got a tough time In the 
adjustment within in-law's house and bride was herself in 
great diffic Ity in the adjustment in a less Islamic environ-
ment. Simultaneously the groom found himself less acceptable 
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in the Rahman family. This lead t o the estrangement and some 
tens ions but slowly groom t r i e d t o Islaraize himself; Islamized 
himself t o a considerable e x t e n t . Now he i s well accepted anct 
recognized within Rahmans. 
The marriage in Ekhatta negati-s the econcmic conside-
r a t i o n s . The marriage t i e s were e s t ab l i shed la rge ly because of 
l i f e - s t y l e proximity . Economically the groc«n's farraly i s v/eak 
but share the c imi la r s t a t u s within h is in-laws house. I t 
i - i l l be exaeqerat ion t o say t h a t econony has nothing t o do with 
the recogni t ion of the grocMtis in t h e Rahman Family. Those v/ho 
have good economic backgrounds and a v a i l a high s t a t u s in t h e i r 
respe*::ted v i l l a g e s and they a l so enjoy a high s t a t u s in the 
b e r a d a r i . when they a re marr ied, they a re ea s i ly recognised 
and became popular in i n - l aw ' s family. 
The choice cf mates Vi^ithin the Family i s a l so subject 
to tile value p re fe rences . More value i s given t o tho:;e who 
are of f -spr ings of a couple, both of whom do belong t o the 
same family. For in r t ance in the previous gensrat ion one 
RaiTman Family member v;as mai'ried vdth an Imam g i r l . When 
they t r i e d t o find out a match for t h e i r e ldes t sen within 
the family they faced d i f f i c u l t y because most cf the g i r l s 
v;ere engiiged v i t h the boys who had both the parents form 
the same family. After a long time they succeeded in get t ing 
a g i r l who was much younger than the boy. The g i r l became 
ava i l ab l e because her e a r l i e r engagement with her f i r s t p a r a l l e l 
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cousin was broken because of the boy's bad character. So he, 
the son of a Union of Rahman father and Imam mother, was the 
second choice. 
Similarly, the wives from another village enjoy a 
neutral or indifferent relations with the others, while the 
wives frcan Imam family do not enjoy a coordial relations, 
rather they are accepted with a degree of repulsive attitude. 
The family manbers do interact with then on a limited scale. 
There has developed a mutual misturst between these two 
Families and this distrust never fades away from their mind 
even after marriage alliances. It lurks in their sub-conscious 
ness and unconsciously they fall prey to these feelings, 
jeopardising the entire relations with those family members wh 
have any connection with the Imams. 
Rahmans have married two of their daughters in other 
than Haveli and Imam families. One girl is married with a 
doctor who does not belong to any status family, rather they 
are in the process of establishing a 'House*. His father is 
a doctor and had a very low family status and carried out his 
studies in abject poverty. He married with his cousin sharing 
the similar economic and social backgrounds. Due to his 
professional advantage he got the access to the top families. 
Since his beginning he attached himself with the Rahmans and 
maximized his friendship ties to the extent of unrestricted 
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social inter-course with that Family, sirmiltaneously# he 
developed Islamically approved personal character and life 
style. He educated his sons and daughters and his elder son 
is a doctor and younger is doing a course in engineering. 
His eldest daughter is the first female graduate of the 
beraderi. He had occupational status* education and econany 
backed by Islamic proximity- developed a friendship ties with 
Rahmans at the e3{pense of the negligences towards his own blood 
ties. All he needed was a family connection. He married his 
doctor son with one of the girl of the Rahman Family, By this 
marriage alliance now they are recognized as possessors of 
high status. However, he has married his one daughter in Imam 
Family. 
Second Rahman girl is married in a family of fourth 
layer. This marriage was an outccane of an unfortunate circums-
tances in which girl got a bad name and hence it was not 
possible to get a match form any status family. In this v/ay a 
m«nber of the fourth layer was accepted. 
Similarly other families also try to confine thenselves 
within th«nselves. All of th«n prefer to marry within than-
selves and if do not find a suitable match, they form a marriage 
circle vrhlch constitute families of similar layer or are in 
proximity to these status layers. The elders do value blood 
ties, while the youngers are more inclined towards status 
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considerations and particularly a tendency Is in the develop-
ment where education and econany are being more valued than 
any other factors. Most of the other ethnic groups are also 
endogamous but since they have not an elaborate status system 
as it is among shaikhs, so they usually marry within themselves 
and beraderi considerations along with economy are more valued 
by them in the matter of mate selections. Blood ties do play a 
role but it is growing weaker day by day. 
It does not mean that there do not occur exogamous 
marriages, when a person married outside his ethnic group, it 
is generally believed that his status is degraded in the 
society. But in practice it is not a generalized rulei^ i instead 
it varies from case to case. Many decades before this might 
have been so, but at that time too exogamy was not out of 
scene. It is note-worthy that in the village there is barely 
any instance of hpergaray which might have occured between the 
members of Shaikhs and other lower ethnic groups. There are 
more instances of such hypergamous marriages in other beradri 
villages. On the other hand there are some oases of hypogamous 
marriages in the village. As stated earlier it is the lower 
rung of the Shaikhs where high ups of other lower ethnic 
igroups do find a chance for free social interactions. Some of 
the menobers of the lower status groups of the Shaikhs feel 
disgusted by the fact that although they also do belong to the 
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dominant ethnic group but are subjected to the similar treat-
ments like the lower ethnic groups. The girls of that statvs 
groups might feel the idea a little bit tempting in raai-rying 
the people of better economic positions of lower ethnic 
groups where she may find economic security and her social 
status within in laws house may be elevated because of her 
being a member of dcxninant ethnic group of the village, I 
came across two such cases of marriages between shaikh girls 
of another village and Dhuniya boys of Malraal, Those shaikh 
girls belong to a village where shaiklis are not well off and 
share a culture of poverty and ignorance with other Muslim 
ethnic groups. These marriages generated a lot of tension 
between the Shaikhs and Dhuniyas of the Malmal. It also 
involved litigation and gradually the tension died away without 
involving any ethnic violence. But the girls who married v;ith 
the mecibers of lower ethnic group in search of better status 
within that ethnic group, were not been able to achieve so. 
Merely being a meirfDer of dcxninant ethnic group is not enough 
rather the status symbol is necessary. This case may be 
illustrated by yet another example of such marriages. A family 
of the lower-middle status group of the village has entered into 
marriage alliance with a Mukeri and then with a Darai. Usually 
such types of marriages are products of love affairs rather 
than of arrangements. First there starts love affairs then the 
couple elope and some times the lower ethnic groups gives 
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protection to these couples and Incourage such type of activity. 
The family of the girl while get a bad name they have no alter-
native than to accept the marriage. The girl won't be accep-
table to any shaikh. And by accepting the groan as son-in-law, 
they justify their act by his being a Muslim which is the sole 
criterion for marriage in Islam. In the similar fashion, the 
two marriages of the family mentioned have occured but here 
the status of the girls in their respective ethnic groups of 
their husbands are high because they belong to at least an 
identifyable family of the village. The girls subseqviently 
looses her status or recognition v/ithin their parents ethnic 
yroup i.e. shaikhs. While Shaikh male merribers do prefer to 
marry within their own ethnic group this does not mean that 
they do not enter into such types of love affairs with other 
ethnic groups. The lov;er ethnic groups barely find a place of 
free interaction with the shaikhs and the Shaikhs find almost 
every where such opportunities. The basic difference is that 
the members of the lower ethnic groups try to transform such 
type of relationships into a permanent marriage. On the other 
hand the Sheikhs* who have nothing to get fran such marriages, 
try to teep it on the level of love affairs or in the form of 
extra marital relationships. But these interactions are done 
generally within the low status groups of shaikhs and sub-
ordinate ethnic groups, because not a single eye brow will be 
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lifted in the village when a lower status group of Shaikhs 
will sit in the houses of lower-ethnic groups. But on the 
contrary, when a boy frwn high status family will even pass 
through their locality it will be a matter of concern for all. 
There are scnte other forms of exogamy among shaikhs. 
Some of than who live in cities, either for the purpose of 
education or for jobs have entered into exogamous marriages. 
Earlier only the males took their wives form the Muslims of 
the cities, but in recent years some of the girls have been 
also married into the cities. These girls have been married 
because of the unavailability of suitable matches among them-
selves. These marriages are arranged affairs and are made 
possible by the changing attitudes of the educated people 
who do not have the same rigid ethnic and family considera-
tions as it were previously held. But still these instances 
are largely exceptions and most of the educated people try 
to marry within themselves. 
It is pre-mature to judge the relative status of the 
off-springs of these girls but it is assumed that they will 
be cut-off frcan the beraderi ties during the passage of the 
time and it will be hard for their children to be married 
again within their natal families, while the off-springs of 
the male members who have married outside their beraderis and 
mostly in the cities, are not discriminated or are subjected 
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t o any other t reatments . Rather they are being taken well 
within the folds of t he i r families. There is no hesi tat ion 
in marrying with then, as far as s ta tus permits. They are 
also placed on the similar s ta tus ranking where t h e i r families 
a r e . 
Coronensality: 
In the v i l lage Malmal there i s n ' t any elaborate rules 
of coinraensality between the various Muslim ^ h n i c groups. The 
s ta tus suOTTiation of a family or individual guides the general 
pattern of cornn'.ensality. There i s nothing l ike the concept of 
purity or pcl lut ion, in the matter of food exchanges. Neither 
tliere is any developed notion of superiori ty in giving than 
taking of foods. One v;ay exchange i s neither a matter of 
preference nor a subject of value. 
On many occasions the Cooked foods are sent to near 
re la t ives to show a sign of grace and ijelonginess. This is 
the best area vmere conraion t i e s are at display. There are many 
humourous jokes in the vi l lage about how a par t icu lar cooked 
food was sent by one family to his near kin in the mori.ing and 
i t circulated in tiie g i f t forra from one family to the another 
and finally returned to the same family in the evening. This 
shows t he i r ODeness which t i e them together. Aniong Shaikiis 
usually there i s no conception or consciousness of s ta tus in 
the matter of food giving. Neither there is any hesi tat ion in 
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dining with each other . Often there coraes such occassicns when 
feasts are arranged by seme family and a l l of them s i t together 
to dine. Even enter-ethnic d is t inc t ions are not observed at 
such occassions. If some one hes i ta tes to s i t in-front cf 
some one, i t i s because of t h e i r un-desired s tyle of eating. 
Usually Rahmans are the Family who host such feasts 
par t icular ly a t the occassions of marriages or two Idds or 
when the two doctors v/ho l ive in Saudi Arabia return home 
for vacations. In these feas ts , roost of the families of the 
Si^alkhE anC sc^e faiailies of other ethnic groups v/ho have in 
t he i r conception, ac. ieved a certain degree of cul tural 
attairararsnt or desired l i f e s tyles or liave stxne influence 
within t l i e i r respective ethnic groups or are c l ients or 
a l l i e s , are in^'ited. In such dinners, a l l ShaiXii invitees 
and those vhc are from other ethnic groups s i t together 
on the same iiiatresses in t h e company of each other . But a l l 
those who liave not been able to a c i e v e such desired s ty les , 
tend to s i t togetner in one corner of the same matress. If 
they s i t with others , non object, rather they themselves 
prefer to s i t in separate comers because they feel uneasy 
with the upper group people out of the burden of desired 
e t ique t te and manners and hence they are not able t o enjoy 
the food properly. These segregated s tyle of s i t t i n g on 
the occassions of feasts are a resul tant of psychological 
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considerations — a fear of violating the desired style of 
eating. But never pollution or uncleanliness are factors of 
such segregations. 
Not only that, the system is more flexible in many 
more v/ays. I saw a Hindu untouchable who never have thought 
to dine with the shaikhs* when he converted to Islam, he is 
also seen on such occassions sitting together. 
It visually happens that on Idd occassions the subor-
dinate ethnic groups of Muslims send cooked foods to the 
houses of those Shaikhs with whom they are related in anyway. 
Scametimes it happens that sane one of lower ethnic croup 
v.'ants to host a dinner to any hig up among Shaikiis but think 
it not prop.r because they won't like the preparations. So he 
collects all the necessary things which can be needed for a 
good dinner and gives it to the desired family and recuest to 
prepare it themselves and eat it in the spirit, as if, he has 
hosted the dinner. 
To swnmeriza, v;e can safely conclade that the pattern 
of social stratification in the village Malraal is in t'.ie forn 
of inter-ethnic relationships. But this is extovert expression 
of the syst^n of stratification. In real sense, the internal 
stratification rests on the statvis sumsaation ondeinic tc them 
as being MUBlims. The real units of social stratification are 
in terms of status * Families', whose elonentary foni^  is 'House' 
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v;hile 'House* represents a household or family whose status 
i s determined by the head of the family - his achie^^nents In 
socio-economic and rel igious terms, when these achievements 
are furthered by his descendents through the generations they 
turn into the 'Status Family*• So the 'Status Family* i s the 
collect ion of the basic uni ts of families vjho have caiunon 
ancestor and are related t o each other with blood t i e s . They 
share the similar l i f e - s t y l e and are colle^ctively ran'^ed at 
the social scale* The status summation of the Fami3.i"3 rests 
on some factors such as t h e i r Ethnic a f f i l j a t ion , fanily 
lineage, economic condition, level of education and a l i f e -
s tyle proximating the Islamic normativeness. V-oreovsr, these 
status Families usually belong to the dominant etlinic group 
of the vi l lage or loca l i ty . The factors which maJce an ethnic 
group daninant are t h e i r s ize , t h e i r politico-ecorsQmic power, 
educational levels at ta ined by i t s maobers and t h e i r iiverall 
degree of Islamization. The logic of daninance cf en ethnic 
group and the equation of becoming a stcttus Family tr more 
or less same. 
The ethnic gro-aps are divided in tenmi. of ' l aa . i l ies ' 
\/ho are finally renJ^cd in the t o t a l stat^:s svsteiu v.itnin 
and without that pa r t i cu la r ethnic groups -aiiu i-.asii.as of tr.e 
v i l l age , Twhen thtsse Fanil iss become mcay g-^neicuciorj old i t 
brea]^ and fonns two or more separate families, bot.i -rarked 
with different social standings. They usually, tend to be 
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endogamous. If they do not find enough raatcn within themselves 
they try to form a marriage circle with the families v;ho are 
proximal neighbours within the village or from another villages 
in their relations. The other member families of the marriage 
circle does not eecessarily restrict themselves to this 
marriage circle alone» rather they may enter into the marriage 
alliances with other families or marriage circles out of 
compulsion of better matches. These status violations are 
usually justified through the considerations of all of them 
sharing the similar blood. The functional side of this status 
violation is that while there is segregation or segmentation 
of families in status terms, simultaneously they are inter-
linked with t he ach other with such types of marriage relations 
reinforcing the ethnic solidarity. 
Similarly the inter-ethnic relationships are also 
marked by the similar processes. While each ethnic group is 
endogamous, often these endogamous norms are violated by 
Inter-ethnic marriages cuting across the ethnic boundaries. 
These violations result in form of some tensions. These ten-
sions are minimized and the violations are justified by 
Islamic vocabularies and Idic«ns# stresing that it does not 
recognizes any such false barriers. While these violations 
weaken the ethnic rigidity, it also reinforces the ccstvaunal 
solidarity. 
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The behaviour!Stic pattern of the society needs certain 
level of stratification for its proper functioninc;, in the 
response to these systemic needs# Muslim societies also diffe-
rentiate in terms of ethnicity. But in due course this ethnic 
boundaries become more rigid and stand in stark contradicticn 
to the Islamic Ideals. But the demand of Ideal and its provi-
sions while makes a point where Muslim can rally for their 
legitimate demands, it also provides an opportunity to violate 
the existing, un-Islamic rigid stratification and social dis-
criminations. In this sense the Islamic Idealism ai-e su ported 
by thoije who are oppressed and depressed by social circumstan-
ces. These also kindle the lamps of hope; in the ht arts of many 
of the Muslim masses and provide the psychological nuisinc 
to the deep sours of unfortunate Musliias vmo are the victiras 
of social circ mstances. In this vvay constantly Islamic loral 
are re-created in the actual practice providing the vitality 
and dynamism to the Muslim societies. 
CHAPTER - V I I 
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P«gTERNS OF SOCIAL LIFSt FAMILY« MARRIAGE AND LIFE CYCLE 
The Household 
Every society begins with the family. It is the basic 
social \init where every one is born and after being socialized, 
he enters into the full social syst«n. The basic social unit 
in the village Malmal is 'ghar' or household. The types of 
households range frcsn nuclear, joint and extended to incomp-
lete family types. Villagers do not make any distinction betv^ een 
these types, rather a household or 'ghar* in their conception 
does consists of the relatives living in one house and cooking 
in one kitchen and the expenditures are met by a conation purse. 
The conmon mode of residence af^er marriage is verilocal 
but uxorilocal settlements are also practiced. It happens when 
a person has only one daughter or many daugheiiB without a son. 
In such cases, sister's son is prefered for marrying with one's 
daughter. After marriage the groom settles in his in-laws house 
and helps them in looking after lands, and property. But it 
is not a rule unto itself. Any son-in-law, in case of many 
daughters can be asked to settle with his in-laws. It also 
depends upon his availability and his wife's more closeness 
to her father than her other sisters. But in most of the cases 
people prefer to settle at his own parental home. 
Before proceeding further we would like to make a dis-
tinction between the types of the families. When we will be 
:^ n6 
refering to an el«anentary/nuclear/conjugal type, we will be 
refering the type of household in which a father, mother and 
unmarried children are living together. On the other hand, a 
joint family means a household where father, mother and their 
married sons and their wives and children live together. This 
includes thiree generational structure. An extended type while 
involves tnis dimension of vertical depth, it also extends 
horizontally and includes married brothers their wives and 
children, widow mother and unmarried brothers and sisters. 
This is the case when father dies and elder son beccanes the 
head of the household. Sonnetimes it includes also a widow 
sister and her children or single widow aunt and so on. The 
inccxnplete types are those households where a widow childless 
or with her children live managing her expenditures at her 
own. But usually it is only one member household. 
In this sense joint families are more prefered in the 
village. Particularly it is more prefered among upper groups 
while lower Muslim ethnic groups and lower Hindu castes prefer 
nuclear types. It is largely because of the scarcity of reso-
urces and meagre income to meet the needs of the households. 
A large type family becomes unmanageable for them and soon 
after marriage, sons establish separate households. But the 
types of the households fluctuate , depending upon the varying 
1. Jansen has also noted such fluctuations in the composition 
of household in rural Bangladesh. See Erik G. Jansen, 1986, 
Rural Bangladesh: Coinpetition for Scarce Resources, London, 
Norwegian University Press, P. 65. 
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economic condition of the concerned family, scxnetimes the 
new bride's behaviour or prolonged unemployment# lazyness and 
inactivity of a son may compel a father to separate the family 
of his son fran his own so that after sufferings he will 
realize the realities of life and the responsibility. In 
another situation the large nxjunober of children and his meager 
inccane can also become a cause of quarells and separation. 
Among higher groups, joint/extended types are more 
prefered because of their sizeable land holdings and inccxne 
froie other sources. Particularly among shaikhs the developmen-
tal cycle of the household begins with Joint type and ends in 
a nuclear type. They live in a joint family under the authority? 
of father. Father has the responsibility for his sons and 
dautfhters. He marry then and accepts the responsibility of 
maintaining their wives and children. Normally they live 
together untill he is alive. After his death, if all sons and 
daughters are married then they live together for short periods 
because the iiranediate split will be interpreted otherwise 
by the society. "Samaj keya kahegai baap ke marte hi sab bhai 
alag ho gaey*. In this sense, society es^ect from them to live 
together for some period under the ncxninal headship of mother. 
Particularly because of mother's "iddat" the period of four 
months and ten days, it is necessary for than to live together 
during this period. Otherwise they would be violating Islamic 
norms in their conception, so, as the period of "iddat" is 
•ins 
over they split Into separate families* Though entire society 
would expect this split but a voice for separation or for 
property distribution during this period will raise many 
eyebrows and their status will be degraded. 
After this period they make a date of separation and 
it is made known to all. In the presence of Khandan elders, 
property is distributed according to Islamic law and father's 
will. According to the Islamic law all the children and his 
widow will inherit the left property. A son will get jctwice 
that of a daughter and the widow will ger the one eight 
of the property. In Malmal ti ough all sons get the equal 
share but the daughters seldcan receive her full share. In 
roost cases they d^nand the pieces of lands which they consider 
important from their own point of view. For example, if a 
sister is married into a family which has less rice producing 
lands or mango groves or a good place for residence, then 
she is advised by her elders and her inlaws to take only 
such lands. Brothers usually give without any hesitation. 
Scwietimes father himself arrange the division of property 
among children before his death. Rarely any dispute occurs on 
the division of property. Particularly among more Islamized 
families sisters are given their due share and it depend upon 
than to take or distribute it among their more needy brothers 
or sisters. So far no such case of litigation has reached to 
'^i^g 
to the civil courts. It is also an undeniable fact that sisters 
hesitate to demand more tlmn they are given because after 
taking her all shares they would have no place in their 
brother's house. 
Mothers take their share and normally opt tc live v;itl 
one son, eldest or youngest. Seme times she prefer tc live 
with the son with whom she has more v7ar:Ti relations, particu-
larly with his wife. In some cases, if she dees not take her 
share then she lives with all sons periodically* For instance 
in a status family, I came to know that mother x.-as living with 
all her three sons. The year was divided into three parts and 
four months were allocated to all the three sons. It v/as left 
for thean to opt for the seasons is which these four months v;ill 
fall. The elder, out of love and devotion opted the hard months 
of winter. Mother was paralysed, so these hard months v^ ere a 
proof of his desire to serve the old mother. And hence, in 
this way the family got praise frcMti the villagers and beraderi 
and this dimension added more to their esteem and respect in 
society. Moreover, their being a good Muslim was proved 
because Islam has given mothers a place next to the God 
himself. If same one fails to perform his duty in tbe main-
taining and serving the mother, he is outrightly condemned by 
all and a popular Hadith of prophet is repeated according to 
which the paradise is said to be under the feet of the Mother. 
•^l!) 
If father dies prematurely, raother or the eldest son 
becaties the head of the household. His responsibility rests 
not only in the manag^nents of the household affairs but also 
In providing facilities for the education of young brothers 
and sisters. Then marrying them all. when all of them are 
married and get settled, then they can establish their oxm 
separate households. I saw many families of such types and 
many stories of ideal brothers who did their job v/ell in this 
respect were told by the. villagers. Particularly one family 
in another village in their relations proved to be ideal in 
this sense. That family was the top most status family of 
beraderi. Father died suddenly of a heart attack some fifteerj 
years ago. Tv;o sons v^ ere married and established, while the 
rest tv/o were getting education. The family functioned under 
the headship of second son who cheerfully accepted the burden 
of responsibilities. One brother completed his education and 
became an engineer and was married in the Rahman Family of 
village Malmal, Another brother completed his degree course 
and was married in the Haveli Family of Malmal. Last year two 
elder brothers made their own houses at fairly good distance 
frcxn their original residence and all of them decided a date 
of separation some six months in advance. All the relatives 
came on that date, gathered together and all of them separated, 
Two of them shifted to their new residences and the younger 
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two were left in the original hcaae. This separation became 
an occassion. In late night two brothers shifted accompanied 
by all near kinsmen. In morning at the residence of second 
brother the near relatives frora other villages came. There 
was a ceranony of 'Quran Khani'; recitation of the holy Quran, 
in which all the villagers participated. After that/ all of 
them took their morning breakfasts at the same place arranged 
by the host. During lunch all the relstives £rc»n the village 
and the guest relatives fran another villages again took their 
lunch there. In the evening there was a 'Milad* arranged by 
the eldest brother in which all of their, including the villagers 
participated. After Milad ceremony all of thera took their 
dinners at the elder brother's new residence. This celebratior! 
continued for near a v/hole week. Break fasts, lunchs and 
dinners were arranged by th- near relatives even by some of the 
guest-relatives wiio came fran other villages. v^Jho did not get 
zin opportunity, either sent the cooked foods to all the four 
new families or gave uncooked itans and sane money ranging 
frora Rs. 150/- to Rs, 250/- to the each of the nev;ly separated 
families. This act of them were a token of solidarity and 
belongingness. Moreover the week long occassion proved to be 
a happy event and helped to minimize the tensions \vhich %-v'ould 
have been other wise. The daily dining together even after being 
separated totally minimized the nev;ly created distance between 
the separated brothers and gave a sense and meaning that these 
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are false barriers. All of them are united together untill 
they are one in their hearts• 
This noted case is not an established style of separa-
tion, rather it is totally a new inclusion. Traditionally 
the separation of the households are meant a separation of 
kitchen within the same residential house. The portion of 
the houses are distributed among brothers, the separatior of 
kitchens means the separation of fairiilies. In such cases 
relatives send the cooked foods to the newly separated 
families along with some useable items necessary fcr the 
establishment of a new household like uliensils, beds, pillows 
etc. Particularly the useable items are sent by the closest 
kins like uncles or cousins and the inlaws of each brother. 
Since the cited case was dual in nature, a separation as 
v;ell as the establishment of new residence, so it v;as such 
elaborate in nature. The Muslims of the village in general 
and Shaikhs in particular dc not have an elaborate index of 
customsi! so, on such occassions many new styles, most often 
indigenously im/ented, are included. 
Moreover, in the above case mother opted tc live ;;ith 
the third son. But in few cases it has been seen that tne 
faraily reraained united untill the mother is alive. Per instance, 
one of tne Rahman family remained under tiie nominal authority 
of mother for some thirty years even after all the sons v;ere 
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married and had their own grovin tip and married children„ For 
many years mother \/as ill, but ihey waited untill she oied. 
In such cases it does not imply that there is no tension and 
conflict. But these conflicts particularly between the wivew 
of the brothers are kept under check and are not allov;ed to 
surface and grow cut of the proportion so tliat it could beccsne 
a matter of gossip in the village. Though r.ain grievances in 
such cases are because of the more iriCOiae o£ one, inore: consum-
ption by another and laany thing else, including the rough use 
of the 'jahez' or dowr^ it^ns. The eldest brother's -vife will 
always complain for her loss of all those things x/iiicli her 
father gave her. A feeling that when all the brothers will be 
separated tne elaers will be at less, haunt the jnirids of their 
vvives constantly. 
In sane other extended types of families, a widow sister 
or a widow aunt is frequently included. It happens that they 
live frequently together cooking their foods in coiwaon kitchen 
but a q\iarell with the wife of the head of the household may 
result into a temporary separation. At another time, a good 
relation may include her again within the same household. It 
is a normal feature in such cases. A clearcut distinction 
between such t.pes of extended families and incomplete families 
are hax'd to make. The occassional unity and frequent splits 
are the parts of the rhetoric of the familial lifes. The 
identification of incomplete families becomes more difficult 
'^14 
for a researcher p a r t i c u l a r l y vhen though e l l of tY.eiv l ive 
t oge the r but they e re enl is tee! es separa te fainily un i t ? in 
the r a t ion l i s t s of t h e f a i r p r i c e shops. This i s done 
because they get more r a t i o n s of sugar and kerosir: o i l s a t 
cont ro l led p r i c e s . But in any such case of l iv ing separa te ly 
e i t h e r s ing le or v.icow with her minor ch i ld ren , they are looked 
a f t e r by close kinsmen. The iirrrjedieta r e l e t i v e l i k e brot^•er 
manages her economic a f f a i r s and i s t r e a t e d as gi.iarS.lan cf her 
c h i l d r e n . In the upper croups cf Shaikhs t h i s s t y l e of autho-
r i t y functions ^v'ell. But in t h e lover inccwe ci'O'i^P-/ p a r t i -
cu la r ly the lov.-er e thn ic groups because of i t s lev; incane ?.nd 
absence of fa ther v^onerates nany e v i l s . The mat r l f ' ) c? l i ty of 
the family £.nd x overty r e s u l t s i n to ' s t r - i n e d t y p e s ' >f 
faiiiily. The chi ldren brought up in such famil ies develop a 
pe r sona l i t y deeply imbeded with a psyche of i n s e o ^ r i t y . 
Family and Kinship Stjructure; 
There i s f a i r l y c l ea r d iv i s ion of labour among the 
members of a household, Pathfr , due t o the p a t r i a c h a l nature 
of t h e family i s t he bread winner. He performs the instirumental 
r o l e and commands t h e au thor i ty within the family. Me i s popu-
l a r l y ca l led 'Abba' by ch i ld ren , Urider t he western influnce 
scMne of them pre fe r t o be cal led as 'dady* or ' p a p a ' . This 
i s t he case with t he people who a r e l i v ing in the towns and 
a re in j o b s . The general mass d id not look on such terms with 
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favour and are critical of such families. Recently a rela-
tively new terms have been introduced, though it vjas in 
practice since a long period but in novr becoming, more 
common i.e. 'Abbi*. Instead of traditional 'Ashraf style 
of calling father 'Abbu' they are opting for this term. 
Perhaps it is a supplementation of the western substitute 
of dady and papa. 
On the other hand mothers perform the expressive role 
and are taken in high esteen, respect and love. She is 
entarusted with the duty of cooking foods, rearing the children 
and maintaining the social relationships with the families of 
near kins. She is x^ opularly refered as 'Anroa' or 'Arrsni'. 
As the son grov7s up to the age of maturity he is married. 
If he takes a job in cities, he starts sending his earning to 
the famil'.y. For many years wife does not accompany nim. Ins-
tead she ir left in the village with her in-laws. If the 
eldest son is staying in the village, father normally leaves 
his active life and the son takes the charge of rhe economic 
affairs. But the authority and final decision rests v;ith him. 
Even in his old age he remains the chief d3ci^ 3ion maker of 
the family. 
In the similar fashion mothers gradually becorue inact.ive 
as tne daugnuers gxrow. Untill a daughter reecres her age of 
puberty sne ricis known all the necessary art cf cookings. Now 
:^ i6 
she is left with the duty to cook, similarly she also takes 
the charge of looking after her minor brothers or sisters. 
Mothers totally devote their time either in socializing or 
managing the other affAlrs of the household. For instance 
I enoountered many such families, particularly one where the 
elder off springs were girls. Mother left the habit of cookinc 
many years before, within this period one by one all of them 
got married and left for their conjugal homes. Again she 
started cooking but she found so difficult the job now that 
it became almost inipossible for her to cook. A woman's role 
in maintaining the relationships with their kins are widely 
acknowledged by the villagers "Rishta to sirf aurat se hota 
hai". She knows who should be treated how. who is nearer 
than the other. What is the tradition and custcsn which should 
be observed on certain occassions particularly gift givings 
and takings. 
A mother's prime responsibility is the socialization 
of the children. Particularly among shaikhs of the village 
it is normal for mothers to make aware the child with Islamic 
teachings as early as he starts talking, A mother washing the 
face of her son will tell him to say "Ashhadu an la illah-a, 
ila-Allah. Similarly when the child starts eating he will be 
remainded to say "Bismillah" and use right hand. Sometimes 
minors are punished for not doing as d^ianded. While going to 
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bed, he i s memorized the "Kalima Shahada" and many short 
Quranic suras and some urdu poetries of Islamic nature. 
Par t icular ly Iqba l ' s poen for children ••Lab pe aa t i nai 
dua ban ke taroanna meri" are very famous. In the presence 
of elders a child of three or four is demanded to sing those 
memorized poe t r ies . If a mother f a i l s in her duty to memorize 
her son or daughter, she is held as bad mannered. Particularly 
her mother-in-law wil l be very c r i t i c a l of her. 
Among the e lders , next to the father, p a t r i l a t e r a l 
uncles command more respect and author i ty . They are the 
•Chachas*. An elder brother of father wil l be refered as 'bare 
abba" or "bare-abbi" and next to him "menjhle-aE>ba" and the 
younger to the father as "choote-aboa" e t c . Ana for them 
the children of brother are bha t i^a /bha t i j i . The p a t r i l a t e r e ! 
uncles have authority to enterfere into the household affiars 
and in the absence of father they are the care-takers and 
guardians. Their spouses are 'Chachis* and called "bari amma" 
"chauti amma" e t c . and are held in respect next to the mother. 
But the relat ionship r^iains more coordial with the families 
of two brothers when t h e i r wives are also s i s t e r s . In such 
cases the two fainilies though remains physically separate but 
the love and affection between them reduces t h i s distance to 
an extent where l i t e r a l l y they heccme one family. 
The s i s t e r of the father i s 'phuphi* and her husband 
'phupha'. In a ver i local settlement 'phuphis* normally live 
:^ 18 
in the villages where they are married. But their occassional 
return to visit brother's families provide a happy occassions 
for cousins to be together* If she is married within the same 
village it adds more strength to the kinship solidarity. 
The most helping kinsmen are the matrilateral uncles 
•mamUB* and their spouses are 'mamis*. For th«n children of 
sisters are 'bhegna/bhegni* in crude terms and •bhanjaA'hanjl• 
in refined tezms* Entire matrilateral relatives are look 
upon with more favours and are ©motionally closer than the 
others. Father of one's mother is 'nana' and mother of one's 
mother is *nani'. For them they are nati and natni. Mother's 
siste s are 'khalas' and their husbands are 'Khalus'. These 
relatives provide an eanotional resorts for them. In any bad 
moment they can turn to them for a favour. They have obliga-
tions and duties to fulfil their demands. Moreover^ the first 
child is normally taken care by them* Mothers leave them in 
their natal homes where they are brought up untill they start 
reading. In village Malmal most of the daughters who are 
married in other villages leave their children in their natal 
homes wliere they are taken oare of and stay untill they have 
finished their basic learnings in uuran and Urdu. It is because 
of the availability of good madarsa for initial religious 
learnings* 
Among one's consanguinal relatives lineality, and late-
rality are ignored but age is considered. For instance one's 
•il9 
male siblings and male cousins refer each other as 'bhai'. 
But this 'bhal' indicates simply a relationship. They would 
call each other with regard to one's age like 'bare-bhyya' 
•chouta bhayya' 'meyan bhyaa' etc. If one is unable to 
search scane suitable terms then he will call by pre-fixing 
the name like "Inam bhyya*. But normally using name as pre-
fix is not taken as good. Rather other listner will calcu-
late the degree of closeness by such terms. For instance 
calling some one 'bare bhyya* will imply that he is either 
real brother or first cousin. Calling the same person "Inam 
bhyya^ will imply that he is a distant relative. Brothers 
as the norms demand, will help each other. Sometimes they 
develop tensions, gealousy and open conflict but after all 
they remain brothers. In a feud with some one in the village 
it is brother and his sons who will first come out for help. 
Similarly when one is in need of financial support he turns 
first towards his brothers. The elder brother's wife is 
called 'bhabhi' and younger's 'bhabhu'. 
Similarly sisters are called 'bahan'. Brothers have 
always a soft comer for their 'bahans'. If she is elder, 
she is refered as "baji" or 'aapa'. Sometimes the aestheti-
cally appealing terms are applied with the 'baji' like 
"hena baji". If two female cousins are of the same age they 
will refer each other with such terms li3ce "Hena" "nargis" 
-ijy 
etc. Verilocality separates them from each other after 
marriages making the emotional ties more strong. Particularly 
their homes become a place of frequent visit for each other 
and their grownup children. 
In a family wives have a position stobordinate tc 
that of husbands. It is expected from them to show difference 
towards their husbands. In the village wives are called with 
many terms. In upper groups she is called 'biwi' 'begum' and 
even 'wife*. In lower groups she is refered as 'biwi' but 
ccxTimonly "gharwali*' "joru". Husband dictates his own rights 
and her duties and among lower groups her position remains 
pathetic. Among uppers* since most of the wives are from 
among themselves# so she gets more favourable conditions for 
the demand of her rights. One can put her in unnecessary iiard-
ship at the cost of his own. It lias been seen in the village 
that marriages with cousins have seldom been broken. In some 
families - ich are more Islairiized and are status Families of 
the village, a wife often demands her genuine right. If a 
husband transgresses, then he is reminded of Islam lihich has 
given a wife such and such rights. But normally wife surren-
ders to iier husband's will. 
If a husband gives his wife her due share and recog-
nizes her genuine rights, hex is instantly labelled by the 
villager's as "Joru ka Ghulara hai". it more intensifies when 
they find in him a sosft corner for in-law's. A frequent 
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visit to in-law's house can give birth to many gossips 
within the village. People will gossip as "Icuch parha likha 
kar khiladiya hai". Father-in-law is 'Sasur' and mother-in-
law 'Saas'. Since most of the marriages are within close 
relatives so they are refered by kinterms by which they 
were used to be called before the marriage. The son-in-lav; 
is 'daamad'. In affinal relations too distinctions are made. 
Wife's elder sister is called 'jeth-sas' and younger as 
"sali**. Brothers of wife are called "salas". For them he Is 
"bahnoi" and is comnionly called as "dulha bhai", "nawshe 
bliai" etc. The relationship with 'sali' 'sala* and his wife 
'Sarhoj' are the joking relationships. Similarly husband's 
younger brother is 'devar* and his sister 'nanad'. These two 
relationships are also a joking relation. A husband's sister's 
husband is 'nandosi* and husband's brother's wife 'deyacni', 
A noteworthy thing in these relationships are concept of 
i^ialx share in 'bhabhi' and 'sail'. In joking with them 
these concepts of half share is roninded in lower ethnic 
groups* But for upper groups particularly among sheikhs such 
jokings are though permitted to a certain limit but is 
condemned, 'salis' and 'bhabhis' as all of them ere remained, 
are in the category of "mahraras". Generally held conceptions 
are of this nature but the influence of local environment 
are obvious v/hen the youngs take the liberty and joke with 
2 
the each other. Radcliff Brown's analysis of the joking 
2. See Brown, Radcliffe, 1952. Structure and Function in 
Primitive Society, Glancoe, 111; Free Press. 
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relationships as the mechanism of adjustment seems to be 
known to the villagers though they have never heard about 
the anthropologists. 
Marriage» 
Muslims of the village Malmal consider marriage as 
essential for both males and females. They also recognize 
it as 'sunnah' and obligatory for every Muslim. So far I 
never encountered any individual who has not bean married 
once in his life. Moreover, marrying any Muslim regardless 
of his/her ethnic affiliation, age and economic bagkgrounds 
as permissible by Islam are well recognized by them. C3uran 
prohibits marrying 'mahrams* i.e. mother, father, brothers, 
sisters. Father's sister, brother's sisters, brother's 
doughter, sister*s daughter, son's wife, wife's daughter 
and daughter's husband. Moreover a man can not marry two 
sisters at the same time, nor with his foster mother who 
has suckled him or the others who had been suckled by her. 
In the village this relationship is called "doodh shariki 
bhai or bahan". In selecting marriage partners it Is carefully 
investigated and enquired with the wc»nen that she might not 
have suckled both of the marying partners. 
Acje of the Marriage: 
Among the Shaikhs the ideal age for the marriage of 
a girl is below twenty and for a boy belov; twenty five and 
rrs 
above twenty. Though there are a lot of marriages which do not 
confirm this ideal. It depends upon circumstances and availa-
bility of matchs. But in any case late marriages are not looked 
with favour. Among lower Muslim ethnic groups child marriages 
are more ccMjmon. Though among shaikhs child marriages were 
practised some half centuries or more ago but now the marriage 
age is fairly rising. Most often it is now insisted that let 
the boy first settle. "Larke ko apne pairon par pahle khara 
hone dijye phir shadi ki koi bat hogi". The old conception of 
pleasing the elders* particularly the grand parents on whose 
insistence early marriages were arranged* are today gradually 
dying out. Even few of the grand parents wish to see their 
grand children married before deaths. "Mame se pahle bachcho 
ke sar par sehra dekhne ki tamana thi» is now no longer valid. 
The traditional pleas of fathers to their sons as "as we are 
feeding you, we will feed your wife too' are now not given. 
In the changing society, frcan the traditionalism to the modern-
aity, father's are well aware that their son's wife will not 
only demand food but many things else which they can not 
provide. In the changing face of the social values they are 
positively responding and adopting to the new demands, however 
they dislike personally. 
Types of rriarriacest 
The monogamy is the accepted pattern of marriage arran-
gements among Muslims of the village. But polygamous marriages 
ni 
are also allowed and practised by them in certain cases. If a 
wife is unable to bear a child or she is ill behaved or a 
husband develops love affair with another woman then, he enters 
into polygamous unions. But these are not the only valid 
criteria for polygamy. For instance there are many old couples 
in the village who do not have any cMld. In some cases, as I 
came to know that husbands had genuine need to marry with 
another wouan and he was pressurized by his family members but 
he refused to re-marry. But in some cases it was surprising for 
me to know that v/ife herself demanded her husband to take 
another wife. For instance a person of high status in the 
village was having many children and grand childrens. The two 
married daughters were living with their husbands. The remain-
ing two sons were young, wire's ill health left the family 
affairs unmanageable. The large property, heavy work loads and 
day by day deteriorating health of wife left tiie family in many 
difficulties. Wife advised her husband to marry another v/ife. 
Wife's patrilateral cousin's marriage proposal were broken long 
before and she was becar.ing overaged for marriage in the 
village. Also a suitable match for her was not available so it 
seemed to them to solve the problem of two families with one 
single act. In this way he married her. Though second marriage 
is not looked with favour in the village but his genuine need 
and personal reputation suppressed any murmur or gossip in the 
village. 
3^5 
Among the lower ethnic groups of Muslims, polygamous 
marriages are more frequent than among the Shaikhs. Once I 
was talking with an educated Shaikh frcMn a status family of 
the village about the polygamous marriages in his family. 
Though he was single married but he justified polygamy as 
far as it serves a positive function. He told me that "you 
educated and modern people think about polygamy as a taboo, 
you people can tolerate extra marital sexual relationships 
but if a person wants to take another wife permitted by Islam, 
the society stigmatize him. VJonen today can tolerate her 
husband's illegal sexual affairs but she cannot tolerate 
legally sharing her husband with another wife. If you need 
and can do justice with both of them then you should marry and 
avoid committing sins". 
His remarks give an idea that polygamy is not looked 
upon with favour either by men or women in general. But in 
polygamous marriages# wives live in a common house. This 
ccmunon living raises many problems and result into frequent 
quarells between the wives. Step brothers and sisters usually 
develop jealousies towards each other. Though it is a ccxm on 
way but there are exceptions* There are many polygamous 
families which have proved to be more peaceful and ideal for 
many monogamous families in the village. 
Widow remarriages are approved by all the Muslims of the 
village but it is more in practice among lower ethnic groups. 
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Among thera widow remarriages easily take place. But among 
Shaikhs it is less common. In past it was frequent among 
Shaikhs too, but now widows are getting hard time in remarry-
ing. Such marriages do occur when a widower of middle age 
seek a wife. If a widow is young and childless and do belong 
to a reputed family then she has a good chance of being 
remarried. But if she is having children, she prefer to 
remain a widow. In few cases the children would be acceptable 
to her new husband and in most case they are left to the 
family of her deceased husband where it is unlikely that they 
will be treated well. I have not found any such case among 
Shaikhs. It was told by the villagers that such cases were in 
abundance in the past but now it is totally absent. Re-marriage 
of a childless widow often does takes place but normally the 
young prefer to be married with a vergin than a widow. More-
over, the scarcity of the suitable matchs compels then either 
to remain a idow or be married with an old widower having 
grown up children. In some of the villager's view this problem 
has taken a bad turn because of the attitude of the society 
in general and women in particular about polygamy. A widow 
will prefer to remain q widow all her life but seldcxn she 
will prefer to take the status of a second wife. In any 
way, widow re-marriages are approved and occurs though not so 
frequently. 
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Same situation does prevail in the village regarding the 
re-marriage of a divorced woman« It is more frequent among 
the lower groups so is the divorce. Since among Shaikhs 
divorces are less common so are the cases of the re-marriages 
of divorced women. The divorced women also are accepted by only 
widowers. The affluent and middle aged widowers prefer to 
re-marry a widow or a divorcee, instead of a vergin. similarly 
Muslims of the village Malmal do allow levirate but it is also 
less common. Particularly among shaikhs it is totally beyond 
the scence. 
Sororate syst«n of marriage is more prefered particularly 
when deceased wife has left many small children. In such cases 
it is found more benificial to marry the unmarried young sister 
of deceased wife. In-laws also prefer to give their second 
daughter so that children would be looked aft r more carefully 
and they won't be victims of step motherly treatments. 
Exchange marriages are very uncommon among them. There 
are only few cases of such marriages in the village. The 
disadvantage of exchange marriages are greately realized 
by thena. For instance, one family has their daughter and son 
married into a family of another village. A small quarell 
between husband and wife quickly affectes another couple. 
On some issue husband and wife quarelled, during my stay in 
the village. Husband sent her wife to her parents home. Second 
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day his sister came back, in a retailiatory measure. 
Circle of Marriage Preferences! 
The general pattern of marriage preferences and the 
marriage circles among muslims of the village Malmal has 
already been discussed in the previous chapter. Here to 
highlight some points again, we would say that the Muslims 
of the village are strictly endogamous. They practice endo-
gamy within their own ethnic groups. Ismail A. Lambat while 
discussing the marriage preferences among sunni surati vohras 
of Gujrat observes "It is indeed narrowed down to such an 
extent that when we speak of the group as being endogamous 
what is actually implied is that there are many small endo-
gamous units within the endogamous framework of the entire 
group. Furthermore, the preferences for spouses belonging to 
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each one of these units are systematically structured ••, 
Lambat's these observations equally apply in the case of 
Muslims of village Malmal particularly the Shaikhs. Though 
there are many kinds of preferential marriages but the most 
prefered type is between partrilateral first parallel cousins. 
Next ot them the roatrilateral first parallel and cross cousins, 
and then patrilateral parailed distant cousins are prefered. 
3. Lambat, Ismail A. 1976, "Marriage among the Sunni Surati 
Vohras of South Gujarat", In Imtiaz Ahmad ed. Family 
Kinship and Marriage among Muslims in India, Delhi; 
Manohar, P. 58, 
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After the consanguineal kins come the a f f in ia l kins and 
dis tant r e l a t ives . Moreover the a f f in ia l relat ions are not 
enough for the selection of marrying par tners . Instead 
there develops a c i rc le of marriages of equal s tatus families 
within the v i l l a g e . The re la t ives scattered into other 
v i l lage also const i tute th i s marriage c i rc les if they are 
proximal neighbours to them in cul tural sense. Becoming a 
cul tural proximate depends upon the af f in ia l kinship bonds 
with many other factors as discussed in chapter on social 
s t r a t i f i c a t i o n . They are even more select ive in the preference 
of v i l l ages . S<»ne vi l lages are prefered more than others* 
because of the ident i f icat ion of the v i l lage - i t s reputation 
in the local i ty and the cultxire associated with i t . For 
instance most of the upper groups of shaikhs prefer to marry 
in only three other vi l lages i . e . Dostpur, Harpur and Ekhatta. 
In sane cases Bhalni is also prefered. The selection of the 
three or four v i l lages from the twelve, vi l lages which cons-
t i t u t e t h e i r beradr i , i t s e l f t e l l s the s tory. 
Life Cycle Ritesi 
Muslims of the v i l lage Malraal, being the adherents of 
Islam which makes a t o t a l demand on one's l i f e , also observes 
those religious r i t e s and ceremonies which are prescribed by 
Islam encOTnpassing the t o t a l l i f e cycle. Though in the i r 
observances of these r i tes* the local shades dcaninate but 
n^ 
essentially the contents and forms are Islamic- The culture 
which they exhibit is though coloured with local styles but 
is spirited with the universality of Islam and Muslim Uraraa, 
Birthing: 
As soon as a woman becomes pregnant the news reaches to 
the every ear in the kin circle. If she is from a status 
family then this news spread into the village and beraderi who 
are awaiting the news since the very day of her marriage. VJome: 
are particularly concerned about it. If the pregnancy is first 
after the marriage, then it is a matter of more happiness and 
she is treated differently. Relatives send the gifts of 
cooked foods and fruits for her. It is called giving of 
"Sadhaur". 
For her first confinranent the wife goes to her parents' 
home. It is because of her being at more ease there than in 
her in-laws house. But now people more often go to Daibhanga 
where they consult the doctors. Even v/hile going to Darbhanga, 
she is taken by her parents and all the eacpenditures are met 
by them. At the inception of labour pain she is confined into 
a roam where her mother and other fetiale attendants accompany 
her. No ritual is observed before the birth. In the village, 
earlier, the village midwife 'chamain' from the iiindu untou-
chable caste of chamars used to nelp the women during their 
labour pains. But now her services are not required. Instead, 
the elderly family wanen perform this function. 
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As soon as the baby is born, his Umbilical cords are cat 
and tied with a cotton thread. Then both mother and child are 
washed* Islamically there are no certain specifically presc-
ribed rules regarding a child birth. But there are certain 
Hadiths concerning what Muslims should do. In this way as 
soon as child is washed and swaddled, he is brought into 
another adjoining roam where a male member of the family 
pronounces the call to prayer (adhan) in the child's right 
ear and in the left ear the call to perform the prayer (iqama) 
is pronounced. Then he is given some drops of honey into his 
mouth. Honey was one of the most liJced foods of prophet and 
the unavailability of 'dates' is now supplemented by honey. 
Interestingly Hindus too give the drops of honey to the new 
bom baby. 
The nev/s of child's birth is conveyed to the father's 
family by any person either a younger brother or a cousin or 
a client working in the girl's parent's house. Among the 
Hindus such news are conveyed to father's family of the child 
by a barber. But among Muslims of the village Malmal it is 
not practised. If a client takes the news to the child's 
paternal family then he is given a 'dhoti'. Normally the 
clients of shaikhs are low caste Hindus so the dress is 
given to him according to his own tradition. Moreover the 
wife's family tell their client to convey the news of baby's 
birth tc other paternal relatives. So client goes Into the 
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houses of the baby's paternal relative. All of them give him 
rupees two to five and some uncooked rice and pulse. This 
uncooked food giving, to the clients are called in the village 
as 'Seedha*. 
Chatthi i 
It is a ceremony directly borrowed frcan the local Hindu 
practices. However, the conception of celebration among 
Muslims is quite different. Hindus hold that the convulsive 
seizures and many other diseases in the foiro of spirits may 
attack the cnild because the sixth day of his birth is full 
of danger for the attack of such spirits. So they worship 
'Sasthidevi' (locally Chatthiraai) who will save the child 
from such attacks. But all Muslims of the village do not 
celebrate the occassion in this context. Rather most of them 
even do not know what this ceremony does mean. Moreover, it 
is practiced by all Muslims of the sxobcontinent. 
The 'chatti* is an occassion of rejoicing. In that 
night the female relatives both maternal and paternal, gather 
at the place of birth. Earlier it was the tradition that if 
the wife is from the same village then the husband's family 
brought with them the dinner for all persons from both sides, 
who were expected to be present at the occassion. In case of 
another village, they used to send one mond of uncooked rice 
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with mustard olls# vegetables and scane money for other pre-
perations to the girl's parents* house. Now this tradition 
is no longer observed. But they come vjith one sari suite for 
the mother and one suite for new born baby. In case the baby 
is a Qirl# then they also bring a silver anklets (chandi ka 
kara) and silver bangles (chandi ki choori). Other relatives 
also bring v/ith them new dresses for the baby. They also give 
some money to the baby as they see him first. It has been also 
custcxnary to give some quantity of grains to the barber, 
washerman and chamain (mid-wife). In case of a son they used 
to receive scxne ten sers of grains each and in case of a 
daughter some seven sers each. 
Many protest movements were launched by the religious 
people of the village against this practice and hence most of 
the customary practices have been eliminated. Some cf the more 
Islamized families do not observe this ceremony altogether. 
But among lower groups it is still observed with many modi-
fications. For instance, it is an occassion of rejoicing. 
Finale folks particularly the younger aunts of the baby 
sing many Ghazals composed by the poets of the village. 
The conception of impurity with the motner and child is 
not observed as it is in the case of Hindus. Instead after 
ccwnpletingthe forty days after birth mother is purified and 
thus she is aole to resiome the ritual duties from which she 
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was excused during her parturition and confinement. It is 
Islamically approved way which they follow, 
Agiqa 
Islamically it is desired to name the new born on tiie 
seventh day after the i^ irth and 'aqiqa' sacrifice should be 
performed. But this seventh day is not compulsory. So in the 
village a parallel to the seventh day is 'chatthi' but most 
of the Muslims of the village knov; that it is desirable to 
perform the 'aqiqa* sacrifices on the seventh day. 
The v/crd ?aqiqa' refers to the infant's hair v:hich is 
shaved off and weighed and the equivalent amount of silver 
should be given to the poor as alms. Then a sacrifice of two 
sheeps or goats in case of a boy and one in case of a girl 
should be made. It is Islamically desired v/ay and it has 
been a practice to name the cnild at 'aqiqa'. But in the 
village Halmal, on the seventh day 'aqiqa' is seldom observed, 
Though baby's head is shaved in the night, of chatthi but it 
is neither weighed nor its equivalent silver is giveii in 
alms, instead when it seans suitable to the family tiien 
•aqiqa' sacrifices are observed. The birth of a child itself 
involves much expenditures so purchasing of two goats for 
sacrifice and arranging a feast for relatives and villagers 
will give the family economically a hard time. Perhaps so, 
they do not observe both the ceremonies at a single occassion. 
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Moreover, since it is also not against the Islam, so they 
take the advantage of this liberty. 
Anyhow, when a child beccxnes more tlian one year old, 
the family arrange for 'aqiqa'. The date is choosen to 
concide with scxne occassion like Idds and others, when niost 
of th€i family members will be present. The sacrifices are 
made on the day of aqiqa and child's head is shaved. The 
hairs are weighed and then the cost of silver cf the equi-
valent weight is calculated and money is distributed among 
poors. Host of the relatives and some villagers are invited 
to take the dinner of sacrificial meats. If the dinner is not 
arranged then the two third quantity of meat is distributed 
in the village, and rest are kept by the family. At the "aqiqa' 
sacrifices child is named. Though naming is not a part of 
aqiqa but the iMuslims of Malmal do not make any distinction, 
Istead, they uiean by aqiqa a religious ceremony of naming. 
An important thing to note down is the relationship of economy 
with the observance of 'aqiqa' ceremony. The poors who do not 
have enough money, most often do not sacrifice. Some times it 
lias been seen that persons who were in abject proverty in their 
early life, v/hen they got some econcanic success in late ages 
then they have observed the 'aqiqa* sactifices. One of the 
important notion attached with the 'aqiqa* sacrifices in the 
villace is thtt after aqiqa sacrifices and naming the divine 
record book of one's deeds and actions are opened. 
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circumcision of Boys - "Khatna" 
circumcision i s an e s s e n t i a l component of bccoitiing a 
Muslim. The v i l l a g e Muslims use t o circumcise t h e i r song as 
ea r ly as p o s s i b l e . E a r l i e r , as I l e a rn t by the v i l l a g e r s 
t h a t t h i s ceremony was more e l a b o r a t e . I t accompanied a 
feas t provided by t h e family t o t h e i r r e l a t i v e s and other 
Muslims of t he v i l l a g e . But now i t i s soberly observed. 
In most cases v i l l a g e barber (Hajjam) perfoi-ms the 
Khatna or c i rcumcis ion. I t i s normally done In c h i l d ' s 
f a t h e r ' s house. The r e l a t i v e s a re made loiown tha t on cuch 
and such day the boy w i l l be circumcised, MonTially i t i s 
done on Friday a f t e r 'Neroaz-e-Juma' or Friday conrregat ional 
p rayer , I te la t ives ga ther i n to the in ter t ia l courtyard 'Aanran' 
of t he concerned family. The boy newly dressed i s held by a 
re2.atlve and put on some s t o o l . The barber with a l l Ms 
expe r t i s e circumcise him within fev; secoonds. Then tl^ e^ bey, 
who i s normally tvjo years old , i s taken back t o h i s rfiv-ther. 
In recent years more ear ly circumcisions a re heiv.r done 
p a r t i c u l a r l y when chi ld i s bare ly one month o ld . I t proves 
t o be easy for mothers t o care the wounded chi ld a t t h i s 
ea r ly age . 
The Hajjam before circumcising the cn i ld put i large 
dish f a l l cf water . After the circumcision the yountj^r r e l a -
t i v e s j a r t i c u i a r i y ciiildren throvj coins in to t i iat d i sn , f.:-r 
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the barber. The father of the child gives him scxne twenty five 
to fifty one rupees and one 'Ixingi' depending upon his economic 
condition. In upper families* after circumcising the first 
child the berber asKs for more favours. He is also given some 
quantity of uncooked rice and pulse. 
Shroo or Initiation: 
As soon as the child begins to talk he is taught the 
Islamic phrases and is memorized same of the Quranic short 
•suras'. Normally when he ccanes to the age of three he is 
taught the 'Urdu Qayda' the first book of Urdu. Then he is 
taught the initial book containing Quranic names called 
"Yassamal Quran", when he completes this book then he begins 
the thirteenth and the last part of Quran, (Quran is divided 
into thirty parts called 'paras' containing many 'suras'). In 
the village Malmal the average age of the child, when he begins 
the learning of Quran is five. When the child begins learning 
Quran it involves a brief ceremony, called 'shroo Quran' or 
the initiation of the Quranic learning. In the village the 
child is first enrolled into the Madrasa. The concern Maulvi 
or Hafiz who is to teach him the Quran becomes the focus of 
this ceremony. The child in new dress parade with his same 
aged children, normally his cousins. His father, uncles and 
others follow him with some rice-pudding or some sweets. In 
madarsa he sits in the middle, surrounded by his frieds and 
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young brothers. Relatives are notified earlier and all of theni 
ccane to the place. Maulvi or Hafiz starts teaching him his 
first lession - the first sura of Quran 'The Fatiha". Then 
all present pray for him for more 3aiowledge. Then he is asked 
to stand up and say 'salam' to alft. Relatives give him rupees 
in honour of his initiating a significant chapter of his life. 
Rice pudding or sweets are distributed among children. 
The teacher is given money and a pair of 'lungi and 
Kurta* and some sweets. More often the male and the female 
relatives also give money to the teacher. Amount of money 
which a teacher collects at this occassion depends upon the 
econcxnic back-ground of the child's family. The teachers 
teaching the children of well-off families anxiously wait 
for the occassion. I was present at one such occassion. The 
teacher e^ ipected more than he was given. He was dishearted 
with the paid amount which was less than his expectations. He 
complained to the child's father. Child's elder cousin remarked 
that he might have got many times less in case of the children 
from the lower group peoples and then he would have felt 
happy. He was compensated by child's father with same more 
rupees• 
Marriage rites and ceremonies* 
Marriage proposals: 
Since all of the Muslim groups of the village Malmal 
are endogamous and their preferences are restricted to their 
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kin circles so the marriage proposals are relatively simple 
affiars. Most often the parents of the boy and girl agree to 
marry them when they are quite young, A bcoyther will demand 
from his sister to give her daughter for his son or grand 
parents will make the match frcan the children of their sons 
and daughters. Sometime two close relatives will tell each 
other tiiat they were unable to marry their children in past 
but to make the bond between the two families more strong, they 
give their daughter of youngest son for the son of my eldest 
son and sonon# in this way it will be taken es granted by all 
that they have been engaged with the each other. It is called 
'nisbat*. In past such marriage proposals were agreed upon by 
the two parties* mostly between the grand parents when the 
children were still in their mother's wc«nbs. But now this 
dimension has been totally discarded by all of them. But till 
a decade ago such early engagements were taken 'as if they 
have already been married. In most of the cases they were 
cousins and there did not arise the conception of purdah 
between them, but if they are "roansvibs" with the each other, 
girl usually stay away frcxn the boy. If he would be coming 
into the house she will hide herself from him. Since the early 
childhood they know that they will be married in future. As 
they grww up, they visualize each other in this context and 
there develop into their hearts the tender love for each other. 
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In this sense« Islamically approved ways of taking consent 
with both the marrying partners were never prectised by the 
parents. Because they viewed that if they nad not liked each 
other they must have given any such indication during the long 
period of their engagement. 
This type of early proposals had a positive function 
in a society stressing more upon kinship solidarity. Inspite :f 
brothers* sisters and cousins being separated into different 
household units* since the early days of separation they felt 
a certain degree of belongingness with each other through the 
natural love strengthened more by these new relationships 
which bind each family with the another. The chain of such 
bonds unites thera. Moreover* when it is sensed that the rela-
tionship is growing many generations old and the bond is being 
weaken* it is strengthened by such marriage relationships. 
Another positive function of the this type of early 
arrangements is the absorption of all fit or handicaped within 
th«nselve8. A physically handicap can get away with such types 
of arrangements. Instead of the parents of the crippled ehildren, 
the near kins made the proposal for than with their children. 
They would argue that "if they donot* then who will care for 
them" "Agar in bachchon ko hamlog nahin to kon uthaega". In 
this v/ay sane unmatched couples can be found among than. Such 
couples though suffer from such types arrangements and find 
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hard to be adjusted in the initial years but with the passage 
of time they adjust and compromise with the reality of social 
arrangatnents. In some cases it has happened that seme of them 
have rebelled by going off the way and marrying another girl 
or taking a second wife. But normally the people take It as 
granted and however he is highly educated but confinr. to these 
escpectations of their societies. Girl's education among them 
are limited to the religious education and knowing of Urdu. 
In such cases boys who are well educated find it difficult to 
adjust » but they do adjust. There is surprisingly lov; inci-
dences of divorce among thera. 
But in recent years a lot of change have taken place. 
Earlier the early engagements were taken as unbreakable but 
now it is no longer so. For instance, during my stay in the 
village the news of the breakup of a long enduring engaganent 
of the children of two real brothers shocked the entire villaqe, 
After my investigation the story came into forefront had a 
lot to tell about the changes. The children of two brothers 
of a status family of the village were engaged since their 
childhood. The boy since his childhood had a dwarfing tendenci'. 
Sensing this handicap his parents were not in a position to 
ask someone for his daughter. His paternal uncle approached 
his brother and proposed for him his daughter. Parents of the 
boy refused to accept the proposal because of his late ^rowth. 
But his uncle insisted that if he is handicap v/ho else than 
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him will give him his daughter. After the interference ofgrand 
mother the engaganent was materialized, since then many years 
passed and they reached to the age of their marriage. But boy 
was still very short highted and the uncle's family realized 
their blunder. Many people around th«n persuaded him to break 
the engagement but he was hesistant* because of the social 
condemnation. At last his mother-in-law argued him that 'how 
he will make his daughter's future so dark*. She finally succ-
eeded in persuading him by citing many examples of such break-
ups. Moreover, they realized that the social control in their 
society is now no longer so much repressive and there is no 
danger of outright condemnation even by own kinsmen, so they 
took the opportunity and after many accusations and allegations, 
the enagement was broken down. There was an alternative in 
sight in whose reference the previous engagement was broken, 
A paternal uncle of both the brothers was the man behind the 
pursuation of the break up. He along with the girl's maternal 
grand-^nother derived the equation and salected a boy frcm 
another village who was son of the Uncle's brother-in-law. 
The family of the boy was eager to marry in this family. 
Sensing the craze of boy's parents a jjerfect marriage equation 
was derived. 
Though the break-up aroused many sympathies for the boy 
and his parents in the village and kin circles but no kinsman. 
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even the ncaninal fauilly head did not condemned the ac t openly. 
They lacked the normal courage. The boy ' s pa ren t s a re not 
economically b e t t e r off tMO the g i r l ' s paren ts* G i r l ' s 
pairents and maternal grand pa ren t s have made many favours t o 
t h e i r kinsmen economically. This favour suppressed a l l voices 
of p r o t e s t aga ins t them p u b l i c l y . Even though boy 's parents 
were hurted badly and they were not been ab le t o recover from 
the psychological shock but i t was demanded from them t o 
a t t end the engagement pa r ty of the g i r l with another boy. Their 
f au l t l i e d in t h e i r pover ty . In t h e engagement par ty some of 
t h e guests wno came from another v i l l a g e witn t h e boy ' s 
parents Condoled the g i r l ' s ex - f inancee ' s p^arents. I t i s yet 
another form of formal show of syn^athy and s o l i d a r i t y among 
them. 
Now t h e r e a re frequent occurrances of such cases . The 
chief cause of such break»ups a re the a v a i l a b i l i t y of b e t t e r 
raatchs. Now peoj:ile do not favour the ch i ld engage;; ents a t a l l 
and in nev; generat ion of chi ldren v/ho a r e belov/ t e n s , Jess 
numbers of such engag«nents can be found. But i t i s a l so in 
p r a c t i c e t o a l imi ted e x t e n t . Some times i t i s done v/ith qu i t e 
another motive which can not be perceived by an o u t s i d e r . 
One of my informants t o l d me abovit the motive of one of t he 
such chi ld engagement which took place during my presence in 
another v i l l a g e in t h e i r r e l a t i o n . The boy ' s mother frequently 
encountered t he humil ia t ing remarks by her husband's s i s t e r s 
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who weare also married in the same village. Particularly the 
daughter of a sister was married to the son of another sister 
and sh€! along with her mother is famous for their sharp 
tongues. Both of them made it difficult for the boy's mother 
to live peacefully in her husbands house. Though she was herself 
from t he topmost status family of the village but she was 
unable to ccmibat their lethaly s^rped tongues. She v/as advised 
by her brother-in law to engage his son with her husband's 
sister's daughter's daughter, if she wants peace and an upper 
hand. They concluded that their chilling ranarks against her 
is only to compel her to engage his son to their daughter. So 
she engaged her son and her husband's sister and her daughter 
now are quite friendly with her and she is now leaving not 
only in peace but often she sharpens her own tounge and did 
not get any reply. She has a son so she has an upper hand. 
The Muslims of lower ethnic groups do not practice the 
child engagements# instead child marriages are still prevalent 
among them. As the villagers told me that among shaikhs too, 
child marriage was prevalent some hundred years ago. It seems 
to me that in the process of Islamization Shaikhs thcu^h left 
the praictice of child marriage but supplemented it by the 
child engagements. Any how, lower ethnic groups of Muslims in 
the village do practice the c^ iild marriage. Before tliat they 
take the help of sane mediator in the marriage negotiations. 
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Some times a failure in the negotiation can take another dimen-
sion and can be politicized. Land dominance can play a signi-
ficant role in forcing some one to marry his son with one's 
daughter. If a land holder (though all of thein are small land 
holders) finds in a boy a good match for his daughter he 
pursues boy's parents by promising to give some land to the 
boy if he marries his daughter. In most of such cases he 
succeeds. But if he fails he tries to corapel him by his 
influence and tricks. I saw one sucli case in the village when 
a person from the lower group pursuaded another man of his 
own tfroup to marry his son with his daughter. In return he 
promised to give some land to the boy. The boy's parents were 
looking the opportunity, demanded a dov/ri"^  of a cycle and a 
wrist watch for his son. The girl's parents refused. Now her 
father tuinied the matter in another direction. Boy's parents 
were living in a small house which lacked the approach patl' 
to the road. All around their house was the land of girl's 
father. Be refused to allow them to go through itis londs. The 
matter was refered to the panclwiyat but villac^ e panchayat was 
unable to solve the predion because the roots were lyin;j soir.e 
where else* which both the party dia not wanted to disclose. 
After some period, few elders from their own ethnic group 
advised the boy's parents that why they are taking such 
troubles, leave the demands and marry tlieir son. In this v;ay 
boy's parents were able to get away with the troubles. 
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Engagements and Fixing of da te t 
As we have noted e a r l i e r t h a t most of t h e marriage 
engag«rients t ake place in childhoods so t he e labora te system 
of engag&nent i s not p reva len t among them. In scxne cases of 
l a t e engagements, boy ' s pa ren t s with scxne of h i s c lose kins 
v i s i t t he house of t he g i r l ' s p a r e n t s . This ceremony i s 
ca l l ed 'Ghar dekhi ' bxit i s seldom p r a c t i c e d . Any way, as I 
was tolci by tbsrn t h a t i f i t i s i n s i s t e d by bey ' s parents t h a t 
they v.'ill observe t h i s ceremony i t i s not looked upon with 
favour s ince a l l of then know each o the r , 
'Xhe f i r s t r e a l ceremony begins with t he f ixing the date 
of roarriage. Few decades back the form of t u i s ceremony was 
a i r i e r e n t tiian wi:jat i t i s now. E a r l i e r , boy ' s paren ts used t o 
send scxne Cjixts t o t he proposed house much in t he fashion of 
loca l Hlnaus p a i t i c u l a r l y Brahmins, with some modification 
ca l led ' t i a l a ' . The g i f t s wnich comprised the sweets of loca l 
v a r i e t i e s c a l l e d "Khaja" and "laddu", some dry f r u i t s , sugar 
e t c . ana dress for v/ould be b r i d e . The s t a t u s of the family 
were measured by the nxxmbers of t he se sweets ins tead of i t s 
weight. But now the ceremony of ' d a l a ' i s no longer observed. 
Since a l l of thetti a re r e l a t i v e s so they make a date of date 
f ixing in advance. Usually i t Is kept on c e r t a i n occassions 
when the p o s s i b i l i t y of p a r t i c i p a t i n g of a l l of them v;ould be 
maximum. The ceremony i s c a l l ed "Din Tarildi Klarna". 
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In recent years this ceremony has achieved such a decree 
of elaborateness that it may be viewed as mini marriage party. 
If both parties are fr<xn the same village then it assumes 
less degree of elaborateness than in case of inter-village. 
Here I vi?ill narrate the case of inter-village marriage which 
will also include intra-village dimension. Normally boy's 
parents with some twenty to twenty five kinsmen go to the 
girl's house. The nximber of guests visiting the girl's house 
are also fixed in an earlier talk while filing the date of 
this ceremony. On the number of guests, a heated exchange 
between both the parents is bound to take place. Moreover a 
distinction between the numbers of male and female guests are 
also made* They all arrive in the evening, usually before 
'Naaaz Maghrib* (evening prayer). They would be greeted by 
the hosts. The girl's parents also invites their relatives and 
scxne of the village elders and raen of prestige. A^":; the arrival 
they are treated with light refreshments. After this, most of 
the village guests leave the place. They are invited only to 
know that guests have come to fix the date of the marriage. 
It is a formal declaration. After that only close kinsmen are 
left with the guests. Guests bring with them sweets ana the 
aress Bsually a pair of 'shalwar' suite and sandals for the 
girl. Mox'eover she is given some amount of money. All of these 
depends upon the econonic i^ osition of the boy's family. 
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After evening prayer the talk between the elders of both 
family starts. They first dicuss the date of wedding, usually 
it is kept two to three months after. There is no superstition 
attached with the month or date of the marriage. The prefered 
day for the weddings is Saturday evening because many of the 
relatives who are in government jobs in neaiby towns and cities 
can reach easily and enjoy the function on Sunday too. After 
fixing the date then comes the turn of fixing the amount of 
•raahr'. This involves a long discussion in which girl's side 
demands more amount and boy's side pleaa for a low. I'he maximiim 
'mahr* so far fixed in the village is Rs. 5001. After fixing 
the araovmt of 'mahr' then they step into the very controver-
sial territory of fixing the number of 'baraats', Guetts 
acccxi^anying the wedding procession). This step usually invol-
ves very hot talks mounting tempers and chilling reKiarks. 
After a long heated exchanges at lest it settles. In recent 
years the highest niombers of baraats iiave reaciifed to 200, 
though in practice many more hundreds are acided \;lien a marriage 
on some grand scale is solamnised. fixiny all these three 
important things, a date for the r^urchase of cloths for the 
wedding dresses of bride and bride-groair» is fixed when both 
the paarty will gather in certain tov;n. 
The guests are served with a very lavish dinners. If 
they are from the same village then they v;ill return back to 
their homes. If they are from another village they v;ill stay 
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in night, take the breakfast in the morning then will proceed 
for their village. In scane cases they even stay for lunch. 
This ceremony is an expensive affair because the guest measure 
the hospitality of the girl's family by the elaborate and 
extensive minu of the dinners served for them. 
Purchase of clothesi 
About a month before the marriage the fathers of the 
boy and girl with few relatives reach to the agreed town. Boy 
also acccMopany them, and they purchase the cloth for wedding 
dress for both the boy and the girl. In a purdah society, 
girl's presence is not needed, instead father chooses for his 
daughter with the advice of sane women of the family with 
which they have stayed. The boy's father or in his absence 
his guardian pay for the dress of girl and girl's father for 
the boy. The wedding dress includes for groom a sherwani, a 
modem woolen suite some times two, a paygama, Imaroa or turban, 
towel, sleeping suites and many other small items are packed 
into a new suitecase. For bride the wedding dress constitute 
two 'Banirsi saris' and its other ccroponents, two pairs of 
sandals and saaxe 'make-up' items, all are packed in a new 
suite-case. Bride's dress is take to the house of boy's and 
his dress to the house of the girl. New items are now being 
included as the economic conditions of both parties permit. 
Most often both the parties try to choose the costliest it^ns 
S50 
for their side# because the opposite party is going to pay for 
that. But now there are scrae changes in this pattern of 
purchasing of dress and most people leave it to the both 
parties to purchase it as they wish. They are concerned only 
with the paying of bills particularly since many boys are av;ay 
from their homes for their education or in jobs so money is 
sent to them by the girl's father to prepare his wedding dress 
according to his own choice. 
VJhen dresses are purchased, the near relatives visit 
to the houses of boy and girl to see it. It is a customary 
practice. If sane close relative fails to visttfor the purpose, 
it is taken as if he is not happy or has sc«ne grievances 
against. Most often both the parties visit the houses of each 
other for this purpose and would ask them to show the dress 
which they have purchased for their would be daughter-in-law 
and son-in-law. Though both are parties in the marriage but 
a show of oneness is formalized in this way. The wedding 
dresses are constantly kept at display till the time of 
marriages. 
Salah Mashwera or Consultation! 
A week before the marriage the entire society is made 
known in a formal declaration by the family that they are 
going to marry their son/daughter, and their cooperation is 
needed. Earlier the village baii^ er carried the message of 
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•Salah Mashwera' to each household. But since the jajmani 
arrangements are beccaning weak day by day in the village, so 
now conmonly the small boys of the concerned family carry this 
messages. In the evening a large number of Muslims from all 
ethnic groups gather at the residence of concerned family. 
Hindus and Muslims do not take part any active role in each 
others marriage ceremonies. Moreover, if a lower ethnic group 
of Muslims is inviting for consultation only few of the Shaikhs 
will go to their house. 
Anyway, in such consultative meetings Shaikhs addzess 
only their group men. First it is declared that on such and 
such date marriage is proposed to be cel^rated. Such and such 
numbers of guests are ejected to attend and the 'samaj' should 
cooperate in making the occassion successful. A formal estimate 
of the cost involved and the menu of the dinner are made. The 
labour are divided by allocating the particular work to the 
partiailar man of specialization. All are just a formality, 
otherwise everything is already worked out in other meeting 
of 'Khandan' exclusively. Only the kinsmen has a right to 
suggests what to do and what to not. 
Another day invitations are circulated, often hand 
written and now wedding cards are sent to the invited families 
within the village and in other villages in their relations. 
The people who are living in towns are posted the wedding 
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cards. There are many kinds of invitations which are given 
according to the degree of closeness with the families. 
Normally the boy's parents will invite the close kins as 
•Baraati' and for 'Waleana' both. Others are invited eithe 
for both or for Waleajia only. Girl's parents will invite for 
only to host the wedding ceremony and they are called 'Saratis' 
The closest kins will be invited as 'bolai' or 'called' which 
means they will be expected to come at least one day before 
the marriage. Some will be invited "Maa wabistegan" or with 
the family and associates like servants and so on. h 'bolai' 
rowst be in the category of "maa wabistegan" but the later 
category may or may not be the first. The general invitation 
will for only single male member of the family called "Ek fard" 
or *Ek jan". A person and his family will assess their degree 
of closeness with the concerned family by these distinguished 
categ ries of invitations. Moreover, the girl's family will be 
invited by the boy's side as 'baraati* and similarly they will 
be invited by the girl's family as 'Saratis*. 
'Ubtan' or Turmeric Smearingt 
Two days before the marriage the ceremony of 'Ubtan' 
is held. It is held in the night when some female relatives 
of boy particularly the 'bhabhis* (wives of brothers) visit 
the girl's house and siaear the girl with turmeric lotion made 
in oil. During the application girl's friends (Sahelis) sing 
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the 'geets'. There are large number of geets which are sung 
on this occassion. These geets are quite different fran that 
sung at the nvarriage ceremonies of Hindus of the village and 
locality. These geets are composed by the poets of the village 
and beraderi who had provided an alternative to the local 
geets. It was the influence of Islamization in the village 
which we have noted earlier. Another day the girl's 'bhabhis• 
ans sisters visit the boy's place and the one who is also 
close kin to the boy apply it at his forehead. Then boy's 
friends apply it on other parts of his body. Moreover, his 
bhabhis also apply it on his forehead and nands. Touching 
the body of another male by a woman is prohibited in Islam 
except the permitted one called 'mahrams'. Bhabhi is 'mahram' 
so she applies it at the forehead and hands of the boy. 
The girl's female relatives visit only in case of the 
boy is from the same village. If he is frcxn another village 
both parties do not visit. Instead they nominate their close 
kin in the village for a proxy on their part. Moreover the 
excessive religious conscious families donot observe the 
cer«nony as a custom instead they realizing the function of 
turmeric powder in the beautification of the bride they apply 
it th^nselves. 
On the wedding day# in the after noon the boy and the 
girl are given baths. Earlier the village barber (Hajjam) used 
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to give the bath to the boy but now only his friends incircle 
him while he is bathing and assist him in taking the water. 
A brother-in-law can also help but it is not necessary. 
During his bath his friends sing the 'sehra* composed by the 
village poets. Most famous of then are those composed by 
Maulvi Aquil Ahmad 'Aaqil Malmi*. They sing it in chomis. 
The 'sehras* are written in chaste Urdu and it is beyond 
doubt tliat it they are pioblished they will be in some of the 
best literary traditions of Urdu. 
The girl takes bath in closed bath room. Non assist her 
inside. After bathing they are dressed, boy in 'sherv/ani' and 
•pajama" and girl in a 'shalwar suite' itiade for this occassion 
by their own parents. The boy now sits in the open and his 
friends surround him. The guest who are invited to raake the 
wedding procession also sit there. The boy's friends now sing 
in chorus a special 'Sehra' called 'Jhoomar'. After 'Nemaz 
Maghrib' (evening prayer) the wedding process on proceed for 
the girl's house. If the boy is from the same village then 
the procession is simple. Only the boy with his friends and 
younger brothers and other children of the family 4it in a 
decorated car or open jeep and all other 'baraatis' follow 
them on foot. They drive slowly and reach the place within 
few minutes. If the boy is frcra another village then the 
difference is the other vehicles which carry the other guests 
who are going to attend the ceranony on behalf of boy's family. 
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In village Malmal all the 'baraats* coining fran the 
outside of the village comes from after crossing the Kalwahi 
chowk and they are greeted by the hosts at the village 'Ida 
Gah', Gtiests are requested to fresh themselves at the place 
and are served with light refreshments. It is a new develop-
raent and has been included in the marriages of affluent 
families. Then again they proceed towards the marriage place. 
Normally they reach just before N«naz Isha (Night prayer). 
Further proceedings are held up for the Nemaa. Before reaching 
the baraat the girl's family make it sure that invited women 
and children have taken their dinners. Only males are left. 
The boy sits on a decorated stage under the shamiana. 
Now his friends are requested to sing the 'sehra' individually. 
Those who can sing, sing the 'sehras* made for the occassion 
especially. If they fail to sing even a single 'sehra' it is 
a matter of shame for thooa. The girl's family and the villagers 
present at the place laugh at them. They expect frwn them to 
be highly cultured and to possess a literary sense as they 
thanselves have. Most of the villages in their relation lag 
behiend Malmal in this respect. 
During the period femal guest& fran the boy's side 
change the dress of the bride by the dress which they have 
brought v^ith them. This ceremony is called as *Sarl pahnana'. 
On the other hand the suite case packed with the dress for 
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the boy, given by bride's family, are brought on the stage and 
some time it is displayed but most often non insist to sea. 
Nikaht 
Now 'Nikah^ the essential item of the marriage takes 
place. The Maulana who accompany the baraat perform this func-
tion. It is expected ffom the boy's parents that they will 
bring with them their own Maulana. But since all of them are 
relatives some of the most respected religious personalities 
of the village perform this function. He along with two wit-
nesses usually girl's uncles, go inside the house where Maulana, 
mostly the close relative of the girl with whan non observe 
purdah, takes her consent before the two withesses. Then they 
ccxne to the boy and after reciting the "Xhutba Nikab.' takes 
his consent. Then all the present pray (dua) for the newly 
wedded couple. Boy's parents bring with them some dry fruits 
which are distributed among the present guests. 
wedding dinner: 
The 'baraatis' or the guests who were in the wedding 
procession, take the dinner first. They are treated well and 
the girl's side make ti sure that nothing lacks. In serving 
the 'baraatis the villagers who are invited by the girl's 
family normally undermine their differences and show their 
solidarity before the guests. For instance in a recent marriage 
of a Rahman girl the wedding procession came frcsn outside the 
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village and the Imams who are their rivals showed their unity 
by working day and night for the preparation of the marriage 
ceremony. Marriages provide such occassion for village soli-
darity . 
It does not go without saying that Islamization proce-
sses have influenced the marriage cremonies profoundly, since 
many decades, the families particularly the Rahmans under the 
influence of fundamental currents have tried to break the 
customs and traditions associated with the marriage ceremonies. 
They have been succeeded in past by making marriages fairly a 
simple affiars. Most often no cerenonies were at all observed 
rather boys came with the saiall numbers of his Kinsmen and 
the marriages were solemnized with simplicity. In most such 
cases the wedding dresses were prepared for the groom and 
bride by their own respective families. Most often tne amount 
of 'raahr' were offered more by the boy's family but the girl's 
parents themselves made a concession by insisting that the boy 
does not possess such an econonic position so it will be a 
burdensone for him. One of the most noteable development in 
this process was the abandonment of the use of fire-crackers 
which usually boy's friends used to fire after enteriny into 
the near vicinity of the proposed place. It is now totally 
dropped from the i^ractice. 
But within the last few years they themselves have 
revived some of the old practices though with an Islamic 
flavour. Those who had responded to their earlier calls now 
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criticise them for their extravaganzies. Any way, there is 
no hard and fast rules for the marriages in the village and 
the Shaikh beraderis. Any one can go with his own style, 
unless it does not betray the very Islamic Ideal, Any how 
earlier after dinner those guests who have been invited by 
the girl's family used to give some rupees ranging from 
Rs 5/- to Rs. 15 0/- depending upon the closeness of the 
relation. Now it is totally dropped from the practice. 
Earlier the 'baraat party' used to stay at the girl's 
house in night and after taking their breakfasts they used 
to go back to their village. But novj a new style is gradually 
replacing the old styles and only 'one meal* (ek sham) is 
stressed. But this change has made its impact upon the 
'menu' of the dinner by replacing old traditional simple 
dinners. New it^ns aie being included and the services of 
village experts in the preparation of the dinners are no 
longer needed, instead, the ser\'ices of professionals are 
sought from the various towns. In this sense the two meals 
were less costly than the new concept of single dinner. The 
stress on the single dinner is also a result of new modes of 
communications which has made it easier to return back to 
their homes in another villages tn the same night than it was 
earlier. 
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Shehwala t 
If baraat i s to return in the same night then af ter 
dinner and in case of next day then a f te r morning breakfast 
the groom i s taken inside the house of the g i r l . Earlier a l l 
his friends used to go inside the house but now under the 
impact of Islamization process only those friends who are 
acceptable and is in the relat ionship are allowed to enter 
the house, inside the house the boy s i t s on the carpeted floor 
surrounded by a large number of women folk in g i r l ' s re la t ion . 
There he is viven money by g i r l ' s mother, s i s t e r s , aunts and 
others who are ' in- laws' t o the boy. I t i s called ' sa lami ' . 
The amount of money ranges from Rs 10/- t o Rs 151/- scmetimes 
more depending upon the econcanic condition of g i r l ' s re la t ives . 
The t o t a l amount of 'salami ' reached so far in the vi l lage i s 
around Rs 5000/-. I t goes to boy's personal purse. Alongwith 
th i s money he i s also presented the modern gif t items by his 
s i s t e r - in laws and brother-in-laws. He i s also offered some 
rice-pudding to ea t . Ear l ier i t v/as a pract ice to give a 
certain amount of money too the boy's parents too, called 
"Dali". But nov; i t i s almost dropped by the upper groups and 
i s observed only among the lower groups who are less Islamized, 
Rukhsati; 
There i s no elaborate ceremony attached v/ith the 
departure of bride for her conjugal hone. After 'shahwala' 
boy goes outside the house and the g i r l is taken out frcan the 
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room on the varendah of t h e inner s ide of t h e house. There her 
mother, aunts and o thers advise her how she w i l l l i v e in her 
in-laws house, Wliat should be her behaviour proper towards 
her husband and in-laws e t c . A younger b ro the r and an e lde r 
s i s t e r or some e lde r ly lady who i s well acquainted with the 
boy*s family accompany her t o her in-laws house. 
During the same night the boy and the g i r l meet with 
t he each o ther so t h a t next day 'waleema* can be hosted. 
I s l amica l ly i t i s approved t h a t a f t e r t he meeting of new 
husband and wife r e l a t i v e s and others should be hosted a par ty 
or d inner . I t i s sunnah, or p rophe t ic t r a d i t i o n . During the 
f i r s t iiieeting of b r ide and her grocan, l a t e r p resen ts ttxae 
g i f t p a r t i c u l a r l y ornaments l i k e a golden ring or necklace. 
This ce-reiuony i s ca l l ed *Roonaroai' or exposing the face . 
Usually 'raahr' i s not paid t o the br ide in t h a t meeting though 
i t i s des i red ./ay. Fa i l ing in the pai^fnent does not mat te r . 
A husband can pay hs r *mahr' a t any mcsnent of tJ^eir weeded 
l i f e . But in recent years some of them t r y t o pay i t a t 
t h e i r f i r s t meeting. During my presence in t he v i l l a g e , out 
of f ive marriages two husbands paid the 'mahr' in t h e i r f i r s t 
meeting. Of course, both of them were from upper group and 
econcmically b e t t e r - o f f than o t h e r s . 
waleCTjas 
Next day the parents of the boy host a lunch. The 
villagers and the relatives including other villages are 
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i n v i t e d . E a r l i e r i t has been p r ac t i c ed and s t i l l some of the 
l e s s Islamized famil ies observe t o accept money fran the 
r e l a t i v e s , and the g u e s t s . I t ca l l ed • chocanauna'. A person 
w i l l s i t with a r e g i s t e r and w i l l wr i te t h e names and amount 
paid by the g u e s t s . I t a l s o ranges fran Rs b / - t o Rs 1 0 1 / - . 
But in recent years t h i s p r a c t i c e has been condanned by the 
people as i f " i t i s a r e s t a u r a n t where one s h a l l ea t and pay 
for t h a t food". And as expected t h i s condemnation a l so begun 
frcxn t h e fami l ies of those who are under the influence of 
fundamentalism. Most of o the r people have responded pos i t i ve ly 
agains t such p r a c t i c e s . 
The g i r l l i ve s in h€:r in-laws hovige for two days . In 
sane cases i t extends upto a week. This per iod i s ca l led 
•Chauthi*. while re turning from her in laws house she receives 
frcMTi them more or l e s s s i m i l a r g i f t s and money as 'roo-ncanai •. 
Moreover she i s given scxne ornaments by her mother-in law and 
a p a i r of s a r i s u i t e s or Shalwar s u i t e s with a l l o ther 
necessary items packed i n t o a b r i e f - c a s e . She a l so receives 
a la rge number of dresses from her female ' i n - l a w s ' . Both s ide 
p a r t i c u l a r l y t h e boy ' s family t r y t o give more so t h a t g i r l ' s 
family must know t riat they a r e b e t t e r off than them. Both the 
s i s t e r and b ro the r vlg^o have accompanied t h : g i r l a l so receive 
a p a i r of s u i t e s faron the boy ' s faardly. Dowry which she br ings 
with her a re displayed but no demands a re made. In some cases 
even the g i r l ' s parents a r e requested not t o give such and 
such items because they havci enough. But in a l l cases even the 
^i-^Z 
•Saroaj• (society) does not criticize her for not bringing 
enough dowry. They will tell "jo kuch diya hai apne beti ko 
diya hai" or whatever is given is given to once daughter. 
Naurooz: 
The day when girl is to return to her natal hcxne, her 
elder brother or uncle will visit her 'in-law's' house with 
sc«ne quanityt of sweets. Then he will ask the boy's parents 
that let the couple go to their house, and they will be 
permitted. 
-^ s the term indicate, the groom is expected to live in 
his 'in-laws' house for ninedays# but it is not necessary to 
spend all the ninedays; it may be less. Though the term ts 
derived from the persian and later the Moghul pxacticss of 
celebrating Jashn-e-Kaurooz, meaning the new day celebration. 
The noted practice is also somev;hat similar in nature out it 
is taken as new nine day celebration. The couple return to 
the girl's house. A younger brother or a friend of the boy 
v;ho sVioulu be also in the relation to the girl's fartiily 
accon^any the boy. The person accompanying either giil or 
boy is expected to play a role of coordinator between her/ 
him and their 'in-laws' family. 
During these nine days the girl's house becomes coloured 
with joy and hapiness. It is a time of rejoining for all. The 
couple becomes almost secluded in their rxjcxn and privacy is 
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broken by the girl's sisters# brother's wife or her friends. 
All of them visit them all these ninedays. They corae out from 
their rooms only for taking their meals. Often it is also 
served in the same room where they# with other permitted 
ccxnpanions dine together. The elder's barely interfere. But 
in upper families the duration of these nine days are also 
celebrated as occassion in the sense that since most of the 
families have returned from the towns, it gives them oppor-
tunity to be together and make funs. Sometimes 'moshaeyras• 
are organized and sometimes cricket matches are organized 
between the elders and youngers of the Khandan. Often the 
married and unmarried teams are organized. I saw such an 
occassion in which such matches were organized and even 
vcdeographed, since all these nine days nor only the girl's 
family, rather the entire Khandan hosts a luoch or dinner in 
their honour so it also provides many other public occassions. 
The functional aspect of this ceremony is that the 
society provide a happy environment for the newly wedded 
couple to understand and adjust together. Moreover, it is 
also an occassion to visit the 'in-lavjs' houses so the boy 
becomes well acquainted with the style of their livinos, 
liliings ana dislikinc-.s and others. He adapts to the new 
situation quickly which he must have found difficult otherwise, 
Before returning from his 'tn-lavis* house the bey is 
expected from his vjife's friends to host a party. Though it 
is relatively a nev; inclusion but it is in practice since many 
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decades ago. The .last day, boy ' s b r o t h e r - i n - l a v or e lde r 
b ro the r v i s i t s the house of the g i r l v^ith pcme sweets and 
ask her pa ren t s t o permit them t o take the boy back. The boy 
i s given some s u i t e and o the r items packed in to a b r i e f case 
along with again scxne modem g i f t s by t he g i r l ' s younger 
s i s t e r s * cousins and fr iends* The person who accompany him 
as younger b ro the r i s a l s o given a s u i t e , " i t h t h i s the 
marriage ceremonies comes t o an end. 
Rites of passages 
I f a person i s about t o d ie on ;iis death bed, a l l the 
close k ins , males and females both surround liis bed. As he 
approaches death , he i s put in to nor ta -scu th d i r ec t i on facing 
tov;ards Mecca- the q i b l a . People s t a r t s u t t e r i n g 'shahada* 
loudly . Then a person of t h e family or a haf iz from the 
ourside of the family in case of tiie non avai lax j i l i ty / r e c i t e 
surah" y a ' , s in" as Islam p re sc r ibes for such moments. There 
i s a p rophe t ic hadi th" I f anyone r e c i t e s ya s in out c i a 
des i r e for God's favour, n i s pas t s ins w i l l be forgiven him; 
4 
so x^icire i t over those of you v;ho a re dying ••, 
As soon as a person d i e s , in t h e v i l l a g e Malmal the 
Faqir family v/ho dig the graves i s informed and i s d i rec ted t o 
dig it. in one p a r t i c u l a r 'Qabristan* or graveyard out of the 
two in t h e v i l l a g e . In case of upper groups, s i t e s are d i rec ted 
4 . al~Baghawi, Miskat al-Masabih, t r a n s . James Robson (Lahore, 
Pakistan* Sh, Muhanimad Ashraf, 1965-1966) Vol. 3, P . 460, 
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which the deceased has suggested i|> his life. There are two 
graveyards in Kalraalj one is beside the Madrasa; a small one 
and another is in the east, far beyond the populated area 
called 'sahaba*. Since the smaller one is in the midst of the 
the population and is crow«led with the graves so 'Sahaba' is 
prefered, unless the deceased has not willed so. The graveyards 
particularly in the 'Sahaba* areas are specific to particular 
ethnic groups even particular- families. It is because of the 
conception of resurrection. It is believed islamically that 
all the fi'id persons will be resurrected on the final day of 
judgeiaent. So araong the M-Jslims of the. village it is f.trong 
dssire to ioe rassurected in the company of ovm family and 
.^ ins. 
As the faqir starts digging the c-rc.vs, racissericers are 
sent to the otner villages in their relations to deliver tne 
news of the death. Moreover, if the immediate relatives are 
in towns they are also approached through messengers "r 
telephones from the near-by town cf Madhubani. 
The dead body is given the final ablution (ghusl). 
Males perform the rit'^ s for the male and females for tne 
female. Since Malmal is much more Islamized village, so the 
help of a monopolising specialists are not taken. Most often 
close relatives perform the function. Normally tho corner of 
the same room in v;hich the death has occured, is used for the 
purpose. If the surface is of T.ud then it is due but in case 
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Of cement p l a s t e r some large t i n tanks are kept under the bed 
of the corpse. Fi rs t the clothes are removed and sheet of 
cloth i s put on the corpse. Then the rectum is wiped with 
five l i t t l e clods of mud and then the penis with two. Then 
the private parts are le f t covered and other parts are washed 
as i t i s washed in minor ablution (wadu) then the rest of the 
body is \/ashed with the prescribed prayers ut tered at appro-
pr ia te p laces . Soaps are used for washing, while the las t wash 
i s given by scented water. Hairs are also washed and conbed. 
Women's hair are rebraided in three bra ids . Scdy i s dried with 
a towel and perfumes are applied. Then male's body i s v;raped 
into three pieces and female's into five pieces of v;hite 
cotton clothes. Then the body wraped in Kafan, is placed in 
a big hal l or on the inner varendah of the house where the 
re la t ives rec i te the Holy Quran. 
Relatives s t a r t s to reach the place . If sane close 
r e l a t ive , l ike son, brother e tc are awaited, then the time 
of burial can be longer. But in most of the cases i t i s 
quickly done because rel igion prescribes so . If the death 
occurs in the morning then during any hour of the day t i l l 
night prayer (Namaz-e-Isha) the bur ia l can take place. But 
if i t i s in the la te hours of the day then the other morning 
is prefered. Every burial in the vi l lage takes place after 
acme namaz. 
The body i s placed on to a coffin called 'Taboot' and 
covered with black valvet sheet erabroced with Quranic verses. 
m 
The nearest relatives lift the coffin by uttering 'Kalma 
Shahadah' and the last journey begins. First the funeral 
procession reaches to the neaifty mosque, most often Jama-
Masjid, here it is kept outside. After Naraaz, the Imam is 
asked to perform the funeral prayer (Mamaz-e-janazah)• 
Sometimes the died person wills in his life for certain 
person to perform the prayer. After that tney proceed towards 
the graveyard. A person's poj)Ularity, status and piousness is 
sometimes judged by the size of the funeral procession. 
The corpse is then placed into the grave by closest 
relatives, head in the north and legs in the south face direct-
ing towards Qibla. At the wish of the mourners the face is 
opened to see for the last time in case of male. Then each 
mourner drops three handfuls of soils in the grave. After the 
grave has been filled the mourners recite the 'ifatiha* and 
pray for him. 
Catling back to home the mourners sit for a while and 
if they are from the same village they go back to their homes. 
The close relatives and the mourners ccxning from the outside 
of the village are offered their meals arranged by scxne close 
relatives. It is expected that grieved family must nc^ be 
put into trouble of looking food for themselves and the 
mourners, so sane close relative provides the food for all 
the family members and the guests for at least three times. 
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Often in the village it extends for four or five days but 
the established way is of three times. It is called 'bhati' 
If a female's husband has died then she goes into 
seclusion for the period of Iddat of four months and ten 
days. The concept of chehallum and Fatiha is not observed 
by the villagers. Rather* family members recite the Holy 
Quran for the peace of the departed soul individually. 
CHAPTER - V I I I 
U9 
E C O N O M I C L I F E 
The village awakens to life in a pleasant rainy morning. 
The dark clouds wandering in the sky are making much noise. 
Frogs are screeching in the gentle easterly winds. The familiar 
voice of tinkling of the bells hanging around the necks of 
bullocks are more intense. The rows of ploughmen v;ith their 
ploughs on their shoulders and the pair of bullocks in their 
front are making their v/ay to the paddy fields. Asarh liave corae. 
The agriculture life in the village has begun. 
Agriculture: 
A sizeable proportion of the population of the village 
Malraal depend directly or indirectly on Agriculture for their 
living. Since Malmal is a village so the people, Hindus and 
Muslims both attach much value to the lands. The size of the 
landholdings is one of the most important criteria of social 
status in the village, in this sense many people v;ho have 
earned a fortune in the towns try to buy some land in the 
village if they have non. 
The major landowning group of the village is of Shaikhs 
who hold more than fifty percent of cultivable lands. The 
Mukeris are second to them. Similarly among Hinuus Brahmins 
and Yadavs possess more lands than their proportion of the 
total population. All otner Hindu castes and Muslim ethnic 
groups are under represented in this respect. It is also inte-
resting to note that only three families of Shaikhs hold more 
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than tv/enty acres of lands and scxne ten families possess 
betvjeen ten to twenty acres. All the remaining lands posse-
ssed by the Shaikhs are distributed among all of them and the 
families holding more than five acres are considered as 
middle class families of the village. The rising population 
of the village and the limited lands has forced many of them 
to pursue a profession other than agriculture. In this respect 
most of the families of the village have some additional 
sou. ce of incanes v;ith the agricultural products of the lands. 
Earlier, many shaikh families were having fairly larce 
size of land holdings. But in the past the rei^ eated failures 
of monsoons v/hich is a characteristic feature of the region, 
forced many of them to sell their lands to meet either the 
cost of cultivations or the other contingent expenditures. 
Particularly those families v/ho depended on cultivation 
alone, sold more lands. The shrinkening in the size of the 
holdings were furthered by the division and redivision of 
the estates among the sons of deceased fathers. The villaoers 
tell about the worst periods in which sellings of the lands 
by the upper status families were done more frequently. It 
v;as in the late thirties and early forties of this century 
when many upper families became the victims of natural 
vageries and were crushed under the burden of their statuses. 
On the other hand, the people ivho were employed in the cjover-
nment offices or v;ere having other sotirces of income, v/ere 
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able to keep not only their patrimony but also they bought 
many of the lands being sold in the village at very cheap 
prices. 
Among the lower groups the peasants sold their lands 
and became labourers. As the number of labourers were grov;-
ing and employers were limited, they migrated to the towns 
in the search of an earning. Now a sizeable proportion of 
the lower groups are in towns where they relatively earn a 
better earnings which they send back to their hcxnes. When 
they return to the village, they also work as agriculture 
labourers. Particularly Hindu low castes follow more this 
pattern of changing occupations. The lower ethnic groups of 
Muslims also act in a similar fashion but most of them when 
return to the villatfe, they do not work on the fields of 
others. Instead, most of them have bought small lands through 
their savings frcan the earnings in towns and they look after 
their own fields. Scane of them have earned considerably in 
the businesses and hence are the main buyers of the sellable 
lands in the village. 
The lower-inccxne groups among shaikhs have a hard time 
in this context. They are victims of their false status 
consciousness. Once their ancestors were holding a considera-
ble size of lands and their status are evaluated in the 
context of their old status. The old status families though 
they were, but noir sons of those families are no longer in a 
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position to bear the burden of the statuses of their fore-
fathers. Their deteriorating econanic conditions and the 
maintenance of the status has made them •victims of social 
circumstances. Finding no other means to raise the capital 
to meet the contigent expenditures* their lands cane into 
the market more frequently. The properties of such families 
every nov; and then are sold. I asked head of the one such a 
family that why they sell their lands. He replied me, "who 
v/ants to sell his lands but the expenditures of the family 
ccxnpel us to sell". The shame which the selling of the lands 
bring to them takes yet another course into the v/orld of 
Psychological - a sense of defeat, helplessness, - where 
life is avenging on them v/ith all its cruel . 
One of the very important cause of selling of the 
lands are for the education of their children. Since they 
have no other means to meet the expenditures involved in 
the education of their sons vjho are living in tovms, so 
ultimately land selling remains the only source of the 
raising of the capital. Most often the richs v;ithin the 
Khandan are the buyers of such lands. "Ghar ki zaitseen ghar 
hi merrahe to behtar hai" or it is better to keep family's 
lands within the family. Usually in other villages it 
happens that if sane one is in need and vmnts to sell his 
land, the prices are deliberately kept low by the buyers. 
Malmal is no longer a buyers market. In the face of many 
1. On the selling of lands in the village see Bailey, F.G. 
1957 Caste and the Economic Frontier: A village in high-
land Orissa, Manchester; Manchester University Press. 
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buyers the sellers have enough opportunity for a bargain. 
Moreover, it has been characteristic of the village India/ 
to pay the amounts in installments which usually serve no 
purpose to the sellers. But in Malmal since many arc in 
ccffnpetition for the purchase of the lands# so most of them 
pay in hard cash in a single instalement. 
Villagers have totally lost their faith in agriculture. 
On the other hand they also realize the value of tl'.a land in 
an agrarian set-up• So who ever saves enough froni.their 
earninings through their jobs or business, first he tries to 
buy a certain amount of land, to the extent that the rroduce 
of the lands should become sufficient for the yearly consum-
ption of the family. But beyond that, seldom anyone invests 
into the purchase of lands. 
Among Shaikhs only two to three families pursue the 
cultivation by themselves. Most of them do not find it 
lucrative enough and hence they have given tneir lands to 
the share croppers. Most of the sharecroppers are those v;ho 
have below the two acres of lands. These sharecroj^pers are 
either from Shaikhs, who are less in numbers in this occupa-
tion, or are from lower ethnic groups of Muslims and some 
Hindus who comprised majority of the sharecroppers. Giving 
to some one for share-cropping depends upon his honesty and 
his reputation. Moreover, very poor person is not prefered 
because the people know that he cannot raise enough capital 
to meet the cost of cultivations. The sharecroppers frequently 
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change because of the suspicions that he may capture the land 
if he is given opportunity for many continuous years. 
In short village Malmal, day by day, is beccxning less 
dependant upon agriculture. The nxjunber of people seeking 
employment in towns is growing. Now most of them are opting 
for business either in the village or nearby towns or even 
in the cities like Deliii, Bombay and Calcutta etc. It is not 
very far when most of villagers of Malmal will be making their 
livings on other than agricultures. Those vjho have some lanas 
are only interested in looking their fields to the extent of 
not being illegally occupied by the lower groups particularly 
Harijans who in their conception draw much liberty and support 
from the existing laws. Their children are going one step 
further and are even not interested to know their lands. Most 
of the new generation of the upper groups do not knovj their 
fields. Only they know their mango groves v;here at least 
once in the year they go to collect the mangoes. 
The agricultural eyelet 
There are three main crop seasons in the village Malmal, 
The chief crop of the area and the village is Aghani. Aghani 
crop consists of only rice harvested in the month of 'Aghan' 
according to the lunar Hindi calender anci falls in betvjeen 
the month of November and December of Gorgian Calender. Next 
to the paddy crop is of 'Rabi'. Rabi crop includes vjheat, 
barley, oats, grams and other pulses. It is sown in the montho 
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of November-December and harvested in the months of March and 
April. The third crop of the village is bhaaai; the sununer 
crops reaped in the rainy month of 'Bhadon', This crop 
includes early variety of paddies prepared in sixty aays, 
raarua (Eleusine coracana), maise, nillets etc. Mangoes are 
only source of cash to the village agriculturists though in 
small quantity they also grow Sugarcane, jute and tobacco 
etc. In past sugar cane was grown in large quantities but 
due to the sicJoiess of local sugar industries and the incon-
sistent price x>olicy of Bihar Government tney were compeled 
to suppliraent this by another more profitable crops like 
Vv'heats • 
in this way the village lands are classified as 'do 
fasla' or two crops and 'teen fasla* or three crops lands. 
Do faslas are those lands which are low and the high lands 
are 'teen faslas' which can be used for all the three crops. 
These highlands are also sometime rented to the peasants who 
want to grow the vegetables. The rents of these lands are 
called 'Man Khap' and are rented for one agricultural year. 
The agriculture year begins after rabi liarvestc. The maximum 
'mankhap* of any land in the village is one hundred rupees 
per kattha (one acre is equal to twenty tv.'o kattixas). 
For agricultural purposes the Muslims of the village 
also use the Hindi lunar calender. In this respect their 
agriculture year begins with the first Hindi month of Chait 
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(standard Hindi Caitra) falling in the months of March-April. 
From the Jeth (May-June) they even use the application of 
Naksatras. There are some tv,'enty seven asterism or lunar 
mansion (naksatras) and each nakstra last twelve to thirteen 
days*^. Their aiifareness of naksatras begin with the comming 
of mons0ons and last till the end of rainy season. It gives 
them an appropriate knowledge about the probability of rain 
falls in particular months even days and they carefully take 
the necessary measures accordingly* To pursue the agriculture, 
it is necessary for them to be aware of these seasonal cycles 
but the av/areness remains restricted to the econonic spheres 
and a general idea about the season. No rituals are observed 
as the Hindus of the village do. After the Hathia and Chitra 
naksatras they have no knov/ledge about it. Instead, after-
v;ards they only rely upon the Hindi lunar months. In a 
society lacking the appropriate man-^ade devices to alle-
viate the natural conditions it is necessary to know properly 
the probable days of the rainfalls. Rice plantations need a 
careful measures for sowing and irrigating. If they fail fee 
sow the paddies at its appropriate time v;ith no knowledge 
of hov; the monsoon cycle will take its course it means 
destorying once fortune because of its being major source 
of food consximption. 
Though the agriculture year of the village begins from 
the second half of the month of May but the preparation 
2. See Pagh, Judy F, 1983. "Into the almanac: time, meaning, 
and action in north Indian Society*, Contributions to 
Indian Sociology (n.s.) Vol, 17, No, 1, Jan-June. 
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starts from the mid January. After finishing the harvestinr 
of rice, in the mid January they starts ploughing. The begi-
ning of the ploughing is called 'hal Khara Kama' or 'tc 
lift the plough'. Though there is no specific day fixed tor 
this occassion but in the locality it is done on the day of 
Sarasv;ati Puja. The people use to carry their agricultural 
equipments and tools to the village 'iohar' or blacksniitn. 
The blacksmith checks and repairs the tools particularly 
the ploughs. He is given sane three kilograms of grain and 
if it is of some patron's then the client vjno carry those 
tools is given half kilogram of rice for that service in 
addition to those which they receive in a jajmani arrange-
ment. From the next morning they start ploughing the field 
kept for the purpose of sewing the seeds. These are high 
lands and are refered as 'birar'. Ploughing of the land in 
one direction is called 'Kkchas'. In this v;ay some ten to 
tv;enty chas are needed to prepare a field for sowing of 
seeds. The number of chas depends upon the types of the 
lands. Usva.lly there are two types of lands commonly refered 
in the village as 'doras' and 'raatyari'. Doras are the best 
lands for cultivation. Another type of lands is called 
•balwaha* or sandy, which is almost negligible in the 
village. 
In the month of Jeth or late May finally two raore 
ploughing are done in the field left for the seeds. In the 
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naksatra of Rohan (standard Rohini frcxn 25 May-6 June) the 
seeds are sown broadcast. Some eight kilos per kattha are 
needed for growing fine seed. The seed field are irrigated 
with some artificial means. Seeds are normally picked from 
the harvest of rice in winters. Most of the villagers do 
not purchase seeds frcxn the market. Only those people who 
have small holdings purchase it. The share-croppers are 
suppliec seeds by their patrons. Patrons also share in tne 
cost of the ploughing and irrigating. Pts v;e havennoted 
earlier* seldcra any of the big land holders theniselves 
cultivate their lanos. Sharecroppers Vw'ho themselves are 
small land holders donot have enough resovrcer to maintain 
the bullocks more than a pair. Most often they need more 
than e. pair so they pay to another person v.'ho has borrowed 
from him his bullocks and plough excluding the labour cost. 
Sometimes plough are lended and v.'hen one needs, the person 
vmo are in debt of certain numbers of ploughs return it by 
giving his own bullocks and ploughs. It is a kind of village 
cooperation v;here both the canmunities cooperate. In recent 
years villagers take the help of tractors for first plough-
ing of the fields. Then they carry on with their own ploughs. 
With the first rain In Ardra naksatra (7 June- 4 July) 
the sov.'ing of paddy crops begins. Normally both tl^ e Aghani 
and Bhadai varieties of rices are sown at tne same time. The 
difference lies in the types of the fields. The aghani rices 
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are sown in low lands while bhadai are sown in the up-lands. 
The rice plants are sown by transplantations. The plants are 
pulled out and collected then again they are transplanted 
into the flood fields which has been prepared for tiie 
purpose. The seeds pulled out frai) three katthas are sown 
in one bigha {1 acre <= 1.2 bigha) by scaise fifteen labourers. 
Sometime for a more better results it is retransplanted. It 
is called 'Khaarlagana•« In the month of 'Asarh' the aghani 
variety are sown on full scale. In the month of Bbadon 
(Aucjust-Septeiiiber) tne bhadai variety of rice ;.s harvested. 
Tne fields vacated by the bhadai variety are either left 
for the rabi crops or retransplated by using Knaar Bhadai 
give an additional strength to the farmers -no are till 
then neaily exiiaust financially in tne preporax-ion for 
#^hani varieties of rices. A labourer taxes.three and naif 
kilos of grain for one day. la the 30-wir,g s^ a^son called 
•ropni' the working hours begins in the morning around 
7 A.M. and normally they finish by 12 noon. 
Till the end of September the fields dry dovm and if 
rains of Hathia naksatra fails, it means a total misfortune 
for the farmers. A good rain of Hataia may give a bumper 
crop. In late November or early Deceiiiber the paddles are 
harvested. The month of Aghan is of business, affluence, 
abundance for all in the village. The yields of the rice 
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ranges according to the type of the lands. Malmal's lanas 
are more fertile in the locality and an average of eight 
to ten kwintals of rice per acre are grown. 
Similarly wheats and pulses are sown in the month of 
November. Most often the lands vacated by the early harvested 
aghani rices are also used to grow vjheats. Till a decade or 
more ago wheats were not grov;n at large scales but nov: it is 
being grown in fairly large quantities. But recently a 
feeling of unprofitability of the crop has taken its roots 
into the villagers mind. Pulses are more favoured because of 
its nature of 'less labour and less yield*, On the other hand 
wheats need more capital more labour and less yield. Among 
pulses most favourite are 'masoor' and 'Arhar'. Vvnile Grams 
are favourite but its destruction by the passersby is 
realized more. Anyone pull out the plant and go plucking and 
chewing it. All of these rabi crops are harvested in the 
month of March and April. Now to prepare the wheats* modem 
threshers are used but use of bullocks are more comrnon for 
the purpose. For pulses, they are pulled out froni the ground 
by the labourers commonly women and left to dry up in the sun 
then it is beaten by sticks. The service of the Western 
winds blov/ing during the period are commonly taken to 
separate the pulses v/ith the wastes. 
From mid April to mid-May a brief interleude falls 
on the activity of the fanners in the village. But on the 
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Other hand the Mangoes starts growing and their full atten-
tions are diverted towards the selling of the mangoes. 
Preveously seldon anyone used to sell the mangoes. But no-w-
all of them try to sell all his mangoes, keeping only small 
quantity for their personal consumptions. The maximum money 
earned individually by the selling of groves in Malmal has 
reached the mark of tv;enty thousand rupees. Till some years 
ago they used to sell their mango groves when mangoes v^?ere 
fairly big in size. But since last fe- years they sell it 
in advance, before coming of even flowers. During my 
presence a very interesting religious infoimal debates Mere 
going on in the village about the nature of the selling of 
mangoes. A group led by some orthodox Ulenias vjere propaga-
ting that it is totally against 'Shariah' laws. According 
to them Islam demands from a seller to give the good into 
the hands of the buyer and then demand money. Hovj the people 
have sold their orchads before the fruits are grown? This 
religious objection were circulated into the another 
villages into their relations and the ccxnraoners took it a 
nev; practise which is against the Islamic law. But sorcie 
argued that the leasing out of the orchads were also 
practiced during the period of prophet and iiis ccmipanions. 
If it were v;rong why they did practiced so. Any how next 
year many of them hesitated to sell before the mangoes were 
not big enough. 
nz 
A Shaikhs of another village told me a very interesting 
story about the attitudes of people who only object because 
of their jealousies. He told me that their own role in sucn 
activities are always remains diJbious. He narrated the story 
that one day he was in Daibhanga sitting with another Shaikh 
from the village Malmal who was there for some medical purpose. 
Another Shaikh of the village Malmal came there and started 
participating in their talks. The reference was the selling 
of the Mango groves. He instantly reacted and told that 'yes, 
it is haram, Maulana such and such has already given his 
fatv/a. You people are totally doing a thing which is haram. 
After a long v;hile when the topic of the talk was scxnething 
different, the shaikh asked him for his purpose of visit. 
He told him "Babu, you have sold your orchad to that person. 
Why not return his advance, another person is ready to give 
more". The Shaikh who told me the story said that I asked 
him that if the selling of mango groves in advance were haram 
then how far his own act of pursuading to cancel the contact 
without any cause is halal ? 
The Jajmani Arrangements 
The Muslims of Malmal now no longer pursue only 
agriculture fcr their living. In this respect agriculture 
no longer is their way of life. In the changing face of the 
society where face to face relationships are being replaced 
gradually by informal relations the elaborate jajmani arran-
gements which characterized them in the past is now totally 
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being eliminated. The Muslims take the service of only 
three service castes and occupational groups i.e. lohars, 
Dhobis and Hajjams. Of these three, the former two are fran 
Hindu service castes and the village Hajjam is Muslim, One 
interesting thing in the village is that Muslim Uajjams 
only serve to the Muslims v/hile the Hindus take the service 
of Hindu Hajjams fran another village. 
These three occupational groups, moreover, are 
associated as jajamans with the only high economic groups. 
In Malmal they are called 'Pasaris', A lohar means black-
smith. But in Malmal he is also a carpenter. He repairs the 
tools for agricultural purposes and also visits the houses 
of Shaikhs for minor repairs. For this service he receives 
three paseris (one Paseri is five sers) of gains in all the 
three seasons. £>ut now since the old weighing system of sers 
has been x^ eplaced by kilograms so he is given 12 kilos in each 
of the three crops. While repairing inside of thehouses of 
his lords he received in addition sane rice ranging from 
250 to 500 grams. It depends upon the value of his service 
and labour involved in a particular work. Many of the Barhi 
castes who are carpenters by hereditary occupation but ropularly 
refered as Lobars or blacksmiths run their own shops of 
carpentaries in their houses. The ccxnmon villagers take 
their services by paying in cash. They make many items of 
furnitures and for home use purposes and sell them in the 
village. Usually they make them at personal orders. 
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Bhobis are the occupaticaial castes of the village who 
are still largely in their hereditary profession and their 
services are required by all of the villagers. They take l 
mond (40 kgs) of grain in all the three crop seasons. Their 
women collect and deliver the clothes in the houses of upper 
group of Shaikhs. The synthetic clothes which donands a 
careful treatment are not given to them to wash. Instead tliQ 
poeple wash it by th«nselves and given it to dhobis for only 
pressings* In return they are paid in cash. They normally wash 
the rough clothes for home use made of cottons. It happens 
soraetirnes# particularly in the upper families of Shaikns who 
have talcen the service of the particular family of dhobis down 
the generations* that the visiting dhobi wonian is requested 
to wash the clothes in the house where she is provided the 
soaps of good variety. For this service she is paid in kind 
like some quantity rice or pulse etc, 
siajjams are another occupational groups whose services 
are taken in the village Malraal, As we have noted in the 
earlier chapters that their social services are no longer 
sought in the social functions. But it is desired that he 
will be present at the function and will help in sorae respect 
particularly in those houses v.'here he serves as jajraan. In 
the Wake of ne\i fashions of hair cuttings the village Kajjams 
are no longer relevant for the youths. Even the children 
refuse to trim their hairs by then. They prefer for cutting 
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their hairs in the hair dresser's shops in Kalwahi, v/here 
hairs are trimmed according to latest fashions. In this sense 
his service is now restricted to the cutting of nails of 
the higher Caroily members. V/ocnen Hajjams cutts the nails 
of v/craen in the village. Hajjams receives one 'paseri' of 
grains per head in all the three crops. 
Though upper groups who have a surplus of grains to give 
to these servicing groups are still taking their services but 
in general their traditional styles of giving services in 
return of grains are garadually being eliminated in the village 
Malrr»al« While upper groups may take it as a symbol of status* 
but the lowers do not find it profitable enough. They have less 
works to give them but in return they have to pay more though 
in grains. Since all those things for which the villagers 
depended earlier on these groups are available in the market 
so the Malnialis do no find it worthy enough to continue the 
old traditional practices. On the other hand, the upper groups 
are also now looking on such arrangements as mere liability. 
In this way gradually all of them are breaking av;ay frcro the 
Jajraani bonds. Moreoever, these groups themselves do not find 
it profitable in viei-/ of nevj cash oriented tendencies. They 
are also now scared of the traditional boundations of Jajmani 
arrangements in '.^ hich they have to go, v;ish or not, to the housej 
of lords when ever they are called for. 
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In this v;ay the village Malmal has already lost much of 
the traditional face of an Indian village and the process are 
contlmied and days are not far enough -vihen non will even kxiov; 
the meaning of 'Jajsiians* and 'Pasaris'. 
Non^Aqricuitural Occupations s 
As viQ have statod earlier that in village Malmal agriculture 
is no longer the only occupation which the villagers pursue. 
So In this way the villagers particularly Muslims who have 
considerable land holdings, after a long experience in farming 
have nearly abandoned it because of its non-profitability. 
Moreoever# the traditional craze of buying more and more lands 
have aliaost died down in the village. All those wl\o have enoigh 
or not just want to keep the sijse of the lands to the extent 
of producing crops to the level of self sufficiency for the 
annual consximption of the family. Though still certain degree 
of value is attached to the land holdings in the sens;e that 
those who do not have lands are looked down by the pecpie by 
saying "besah Khata iiai^ . Meaning he hcis not enough land so he 
purchases the grains. It is a kind of stigma attached with 
the x^ a^ople who ma]^ have money more tmn many of the villagers 
but has not enough land to produce for annual consuffiption. So, 
in this regard all those who do not have enough lands if save 
money the first enterprise in which they invest is the land 
but to a limited extent, of course. 
But those who have enough lands are now looking for 
another businesses. Islamlcally the trade and business are 
m 
more favoured occupation for the Muslims and is also a 
Suniiah. We might have e3<pected from thera to opt for business 
more than anything else. As Scarlet %stein argued that 
the Hindus of the village Wangala of Mysore state have not 
responded to the opportunities of nev; economy of shopkeeping 
beceusQ of their being insiders and they respond more to the 
village values and social pressures. On the contrary Muslims 
being the outsiders have responded positively to this new 
econontic situations. But in the s village Halmal, Muslims are 
in;:5iders and they also responds to the traditional values of 
village and heaco those Muslims who v.'ant to pursue business 
have found a hard time. They were lacerated between the 
contradictory values of IslaiTi and the locality, t^ov fairly 
large nurribers of them are going towards the business but in 
past it vjaa almost negligible. 
The passive attitude of Muslims of Malmai, particularly 
of ShaikJiS towards trade and business may be attributed to yet 
another factors, that is of local geography. Since the centuries 
of sufferings fran the yearly natural claimities a fien.iQ of 
ecoiiofnic insecurity has pervaded their rainds anc. it seerr.s 
deeply rooted in their psyche. They can not go for risk, ^'hat 
3. Epstein, T.S. 1962, Econcrrdc Develc > ent and Social 
Cliange in South Asia, Manchester; Manchester University 
PrC:S3, p. 32. 
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all they want is a secure income. In this way taking a job, 
however petty has found more acceptability than anything else. 
Responding to this psychological reflex the first thing which 
the Muslims of Malroal, particularly Shaikhs, do is to search 
for a job preferably in the Government offices. In past it 
has been a tendency that after conpleting the high schools 
the young boys used to go to Patna where first, they try to 
take a typing and short aand courses. The g^ jiardlans used to 
bear tli© expenditui-es fox a shoit period, most often not more 
than a year. After cotnpleting a course in tyjiewriting the 
search for job started. During the period they maintained 
ther.iselves by teaching the children, Sc tnost of them took to 
•Che jobs quite early and if some ono rose to the upper position 
it is a credit to only his own labours. The other interesting 
aspect was that most of the people who took t.neir jobs quite 
earl^f during their service periods graduated forn the 
universities. In this sense there is fairly high level of 
education atnong them. 
The countable nximber of Muslims of Malmal tamployed in 
Goverrffiient services during my field work was 68 (see table). 
Of these nineteen are pursuing professional occup«itions of 
doctors, engineers, junior engineers, business trainees and 
other technical jobs. Two of the doctors and one engineer is 
now earning in Saudi Arabia. In the administrative jobs, while 
tv,relve are police constables, one is assistant sub~lnspector. 
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t h r e e a r e sub - in spec to r s , one i s Inspec tor of po l i ce and 
two a r e c i v i l adiTj.nistrators who have jo ined the se rv ice 
by passing tne Bihar s t a t e c i v i l ser>'ice Examinations, in 
the teactiinc,, some nine persons s r e eroployed, a l l of them are 
eeconctar;/ school t eachers except one who i s a co l lege professor . 
C l e r i c a l jobs a re pursued by some fourteen persons and so on. 
I t should be noted thsic only one Ass i s t an t sub-Inspector of 
Po l i ce i s fro«i i^huniyas* Rest of them a re sha ikhs . Other than 
t he se countable nuinbers of persons t h e r e a re a la rge number of 
person?? arrong i4uslims who a rc en^loyed in axnall f a c to r i e s or 
shops f»s s k i l l e d and seni -s i^ i l led laboijrs . So i s t h e mirnber of 
d r i v e r s of t ruclcs. Moreover the labourers working in t he c i t i e s 
a re so nu.'nerous t h a t bare ly any s i n g l e fatnily of lower-ethnic 
groups can be excluded in t h i s r e s p e c t . 
Al l Of thera earn money, more often i-c i s a surplus t o 
the agr icul tu i -a l y i e l d s . V^hile t h i s has brought a f a i r degree 
of econcriiic n o b i l i t y arnoag M'u.sli,T.3# on the e ther liani those 
who were depsnclinci upon faraizig only have rea l i zed t he value of 
surplus r2concxny. They a l so vant t o earra soiae iucney fran other 
sourcj^s. People -;±ii i^ a^  " s i r f Khet s i keya hcga. Jabtakoppar 
ki aaradcini nahi ho t ab talc >:ci faida nah i " . 
Trade and I>asiness s 
As we Iiave s t a t e d above t h a t in p a s t , and t o a c e r t a i n 
degree a t present Muslims of t he v i l l a g e had a p e s s i m i s t i c 
a t t i t u d e towards t r ade and b u s i n e s s . P a r t i c u l a r l y among Shaikhs 
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the unfortunates v;ho were unable to get a job turned towards 
business half heartedly and failed badly. This has furthered 
their pessirnism and it looks that though they know the poten-
tiality of the business in making fast money and know its 
Islamic value but think it something beyond their reach and 
control. On the other hand, the Mukeris whose traditional 
occupation were petty business still pursue their occupation 
and arc doing fairly v;ell in this field. They own many small 
shops in the village. Some of them have their shops in Darbhanga 
and other local towns. Their growing nuntoer of concrete 
structured hcaises has forced many of the Shaikhs to realize 
the value of even small business, 
Wow Shaikhs are also responding to the new economic oppor-
tunities and particularly the young and educated among them 
forcefully airgue for pursuing t«ade and businesses. There are 
sane 36 small and big shops in the village owned by Muslims. 
Out of these shops thirteen are concentrated at village chawk, 
and five are at the bus-stop. The nature of shops ranges fran 
small tea-shops to the big general stores, medical stores and 
groceries. While Hindus have more and less some 30 shops, out 
of which 25 are concentrated at the bus-stop. Only five shops, 
canbining both of Hindus and Muslims have a capital of more than 
25000 rupees. Out of them scxne three shops are owned by Muslims 
and the rest two by the Hindus, Two of the owners of the three 
Muslim shops are Mukeris and one is Shaikhs. In addition to 
this scsne nine shops of the villagers are at Xalwahi chawk. 
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All Of these shops are owned by Shaikhs, It includes also 
the shop of cements sold at controlea and retail rai:es. One 
another general store has a capital of more than Rs, 5000G/-
and is developing leaps and bounds. All the rests have also 
fairly large capitals and most of them nave been opened in the 
span of not more than ten years. 
one of the most remarkable development in the business 
sphere of the village is the opening of two timber shops. Both 
of them is owned by Shaikhs. The first shop was evened many 
years ago by an elderly Shaikh Zahid babu who belongs to the 
middle status group of the Malmal. Earlier he was trading in 
mangoes but suffered a loss aome ten to twelve years ago. Then 
he started purchasing the trees. By cutting it, he used to sell 
the woods for fuels and the trunks were used for the making of 
furnitures. He started the business from a very small capital. 
New X he owns two big timber shops in Besopatti and is having 
a running capital of more than three to four lacks of rupees. 
He now supplies the fuels for the local sugar factories in 
which he earns a good profit and his business is spreading and 
growing day by day. His son now looks most of the business while 
he himsislf ranains at the timber house located at the outskirt 
of the village in the vicinity of ladgah. He is now planning 
to go for Hajj. 
The other timber shop belongs to the highly respected 
person of the village Zia-ur-Rahinan, ^ i^aur^Rahman as we have 
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seen him earlier is a religious person in a fundamentalistic 
mould. Though he is one of the largest owner of the lands in 
the village, earlier for sometime he pursued the business of 
dairies. But during 1975 emergency he was imprissioned and 
freed with the coming of Janta Govemraent in 1977. i>uring this 
period, since non of other male relatives were to look after 
the business so he suffered a loss. Since four years back he 
started this new business of which he knew nothing. His elder 
son-in-law vrho is also his nephew Kale(Hnur-Rahiinan is a doctor 
in Saudi Arabia and M s t"oth^r-in-law Hifzur-Rahiran is also 
e doctor in Saudia. Both of them provided a capital of only 
fifty thousand rupees and he began the business. It may be 
surprising for many corwnunal chauvinists that he kept a Hindu 
working partner. In the first year he was able to keep the 
capital Banning while the profit was lost when a supplier fled 
after taking a large amount of money from him in advance. But 
since then he has developed well and the total assets might be 
exceeding four lacks of rupees. Last year saae more capital 
was invested by the two doctors and nov; the timber shop has 
most modernized equipments for cutting and making of planks in 
the locality giving an edge over the first timber shop. 
Both the timber shops are in competition but the first 
one of Sahid babu lacks the quick mobilization of capital in 
respect of the later one. But on the other hand .^^ aur Raiiraan 
being a staunch religious person do not possess the cleverness 
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of zahid babu who knows the every art of making happy to 
the visiting marketing officials and sales tax officers. 
Moreover in signing of the contracts for the supply of fuels 
for sugar factories* giving certain percentage in bribe to 
the officials of the factories is not acceptable to ziaur 
Raiiman. On the other hand Zahid babu makes much raoney fra;. 
such contracts. For one payment Ziaur RaVanan runs many times 
to the factories which is a loss to the business in many 
respect. *'hile the son of Zahid babu cash his payments very 
quickly because he knows the art of India business, ^ ut it 
does not go without saying that zia-*ur«Rahman popularly called 
•Hashlm babu* is also adapting to the needs to the extent of 
making double register of sales and purchases out of the con-
pulsion of Indian taxation systan. Moreover, he has been also 
forced to make happy to the visiting officials who have power 
to close down any shop under their jurisdictions. 
Many other persons from the village Malmal has made good 
fortunes outside the village. For instance, one Shaikh family 
from considerably low status group migrated to Bombay many 
decades ago. He has made a good fortune there and ovm many 
shqps and personal flats there. Similarly another shaikh 
p^ularly called Bhola Seth has made good fortune in Calcutta 
where he owns a small work shop and produces suite-cases and 
luggage bags. His son is running another suite case workshop 
in Delhi, similarly there are many other v/ho own small shops 
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of garments and other items in Delhi, Calcutta and ^ orabay. 
One another person owns a private truck, two tractors are 
owned by yet another two. 
Similarly a Moti laheri from the etjinic group of bangel 
makers, as the villagers told me, is running his business in 
Delhi v/ith a capital of more than five lakhs of rupees, Islamil 
Mukeri is yet another exart^ jle of making a good fortune out land. 
He is just forty and now a citizen of Bangladesh. He v^ as, in 
his young years a close ccrapanion of many upper group Shaikh 
boys; a matter of prestige for him. In a village scandal many 
of these Shaikh boys were involved but they escaped narrowly 
by making him an escape goat. He was punished in village 
panchayat. He was humiliated. He fled to laogiadesh (then the 
East Pakistan) where he worked in a jute factory. Gradually 
by his hard labour and honesty he won an admiration from the 
owner. In the due development he was married with the owner's 
daughter. After the death of father the two only sisters 
inherited one factory each and Islamil became fabulously rich. 
Now whenever he returns to Malmal he is not only greeted but 
invited by those Shaikh boys who are now themselves the family 
heads and belong to the upper^status groups. No Mukeri other 
than Islamil has a privilege to be invited in those houses, 
Ismail is now no longer Ismail Mukeri. 
Islamic regulations t 
Islam demands from Muslims to pay Zakat of two and half 
percent of the total annual savings and with the same ratio 
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on the amcaint of golds and silvers exceeding 7 tolas in case 
of gold and forty tolas in case of silver. Moreover, it also 
demands to pay one tenth of agricultural yield as 'Ushr*. 
It prohibits from the taking of interests. 
The Muslims of the village know these regulations. I found 
non of them so far I met who did not knev/ these things, ^ ut 
in practice the lower ethnic groups of Huslims seldom observe 
these rules. The prdol&a though is located in the econaaic 
position of the ethnic groups and most of them are not in a 
position to pay the Zakat. Some of the Mukeris observe the rules 
but many of them do not. On the oth r hand, most of the ^haikhs 
pay Zakat taxes on golds and silvers under their possessions. 
In this regard few of the Shaikh families have more gold or 
silver ornaments because they know the yearly Zakat giving 
will ultimately result into non profitability of keeping 
these ornaments. Non of thosi, as I came to know Itave more 
than 15 tolas golds. Nearly all of than are very punctual 
in paying the zakat dues. But conversely the 2ekat payment 
on the savings are seldom paid except by few of the more 
Islaraized families* ^ he problem is more accentuated by the 
influx of bribe money which is a characteristics of Indian 
bureau crac:/. They are unable to locate the 'harara' and 'halal' 
money. Some of then dare to give the Zakat dues but the public 
taunts at their back as "din duniya do no in ke hath me hai". 
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Any how honest employs are very pron^t in giving ZaXat than 
the corrupt ones* But in Malxnal there is no such public trust 
which can manage those money so most of thestn are donated to 
the poor Muslims of the village personally• 
The picture is moire gloomy in case of 'Ushar', Seldom 
any agriculturist give the 'Ushr*, even more Islamized one 
except few, ^ ut the concept of 'Ushr' has been translated i 
local forms as 'mansera' meaning one ser in one mond, v;hich 
is less than the amount of *Ushr* but equal to the percentage 
of Zakat. The 'Mansera* is collected for Madrasa funds. 
Similarly the interest taking is prohibited in Islam and 
barely any Muslim of Malraal runs a business of money lending. 
Though I came to know about some people in i e lov;er ethnic 
groups who are developing economically at an astonishing rates, 
that they take interest by lending money. But when I personally 
asked about the existence of such practise among the Muslims 
of the village in general and in their groups in particular, 
they refused to have any knowledge about such practise. 
On the other hand they do not hesitate to keep their 
lands as collateralls to scrae of the rich Shaikhs or men from 
their ov,*n ethnic groups. But usually Muslims do not take 
interest on such collaterall, securities. But scxne of them do 
not hesitate to borrow money fran the professional money 
lenders from Hindu Banyas and some of the other high caste 
Hindus who also do business of money lending. One of the very 
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interesting story of such borra.^ing of money on interest 
w^as in circulation in the village during one of my stays. 
A poor i>huniya died In absence of his son and wife who 
were earning in Bombay. His daughter-ir;-law was the only 
care-taker of the family, people advised her to take the 
money fran sane personal funds of same upper»fan\ilies who 
keep the amounts to donate for such emergency purposes. She 
refused to accept it and borixwed money on interest for the 
funeral. After his burial, seme of the people told her that 
such money will not cause gvood for the departed soul. Then 
she appologised for her ignorance. She refused to accept the 
charity money because she though it shameful and against the 
honour but borrowed money against the religous dictates. Most 
of the lower lots among Muslims are such iri-oi-ants. 
/unong Shaikhs seldom anyone either takes th^ inte. t,:^t or 
borrow money on interest« But the case of modem banks are 
different. While non of them accept the interests from the 
banks on their savings, they pay interests on loens. They 
give plea that taking is v/ithin our control but giving is 
beyond that. If ve won't give, we will be unable to develop 
In the modem world. Earlier it v;as the tendency/ to leave the 
intere rt Tr.cney in the bank accounts but not-.' some of them ca£*.h 
it and donate to the poors. Asked about such practise, they 
replied me what is the use of leaving the mcney in accounts. 
That will be a profit for the banks. Why not give it to the 
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the poors. We know vje will not get 'Swab* for this- But 
it is better"# Earlier, many of the Islaniized families 
practised 'Man-deurha' - a systam of loaning the grains 
to the people and during crop seasons they took one and 
lialf of the amount* For a long time it was uhderstood a 
correct practice. But under the Influence of Islamization 
and spread of religious education, it was declared as a kind 
of interest ana was abandoned altogether. If scrae one tries 
to take interest or accept bribe he is looked down by tho 
people. Me occupy a high position on socio-economic scale 
but is never taken in high esteem and respect. Ilis social 
position also rennains ever shaky. 
CHAPTER - IX 
:?Q9 
R E L I G I O N 
The monotony of the village night breaks with the pre-
dawn call of the Muazzln - Allah-o-Akbar, •God is Great* -
Assalat-o-Khayrum Menan Naum, 'Prayer is rewarding than the 
sleep* The village however awakens with the voice of Muazzin* 
the briskly blowing easterly wind in a tropical summer morning 
forces many of them to slip into the deep sleep. Rising lazyly 
with the sun directly beating the face - the distant ringing 
bell of the madaBsa makes one aware that the village has come 
to the life and the normal day-to-day activity has begun, 
Watching the village in one such fine morning ftom the 
eastern side of the pond is a Joyful moment of one's life. The 
intoxicating breeze sweeping gently across* the cool dusty 
roads moisten with the night dew« the shadowed pond, the 
glittering mosque and the children pouring out from all the 
directions rushing on approach roads, some of them still rubbing 
their eyes, seme chewing hurriedly their breads. Holy Quran on 
their shoulders supported by their tiny hands making their v/ays 
to roadrasa - all these present a scene - a sight which enthrals 
one's eyes and heart. The lively roads suddenly beconas deserted 
with the last bell of the Hadarsa, Soon the 'tarane* of madarsa 
is beared wJiich the children sing in chorus in the praise of the 
Al-mighty, the Lord, the creator - about His Majesty, BGai:ty 
and Eternity. Profundity of religion in the villagers' life 
can be discerned - the very first act of th«an of every neve day 
begin with religion. 
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Calendrlcal ritess 
The Muslims of the village Malmal celberate only the two 
canonical festivals in an Islamic year as it is prescribed by 
their religion. The two festivals are 'Id al-fitr* or feast of 
fast breaking and Id al-Azha or feast of sacrifice, popularly 
known as •Baqr-Id', In addition to these two the moments of 
Joyful times in the context of religion are Friday prayer, 
Shab-e-Barat and Raroazan. In past Mc^ arraro was celebrated by the 
lower ethnic groups of Muslims as a joyful event in which much 
of their traditional mllitlal arts were shown by playing of 
* lathis' and spears, swords etc but under the influence of 
Islamization this practice has been dropped out altogether by 
the villagers, 
Friday prayer» 
Though Muslims are required to perform prayer five times 
daily but on Friday the noon prayer acquires a degree of elabo-
ratene»s. It is required to perform the *Salat-a-Juma' in 
congregation, It has its religious and social function in the 
sense that at least once a week the Muslims of certain locality 
is desired to perform prayer together in one Mosque. It gives 
them an opportunity to bo tfogether; to know each other. Unlike 
other regular prayers the unique feature of Friday prayer is 
the sermon or 'khutba* erformed in two parts. 
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In Malraal Friday looks as a holiday. The Muslims from all 
ethnic backgrounds prepare for the prayer and are particularly 
conscious about its importance. Though most of th«n do not 
perform regular prayers but on Friday normally they avoid going 
outside the village or to be engaged in more time consuming Jobs 
in fear of being abaent from the prayer. On Friday madarsas 
remain closed and till eleven in noon all shops are closed. All 
of them take bath and vear washed clothes* apply seme perfumes 
and take their way to Jama Masjid, No other mosque in the village 
hold Friday congregation except the Jama-MasJid. In this regard 
they act in confoniity with the Ideal Islamic prescriptions. 
In one such Friday Prayer I was there. After calling of 
•Azan* the people started coming into the mosque. Without any 
worldly distinctions they took the places in rows from the first 
down the courtyard of the mosque in open sun. The only consi-
deration was of age. The children were re' uired to sit in the 
back. Before starting the Khutaba the secretary of Masjid*s 
Managing committee ^ *ehdi Imam* a young man in his early forties 
rose from his place* came to the 'minbar* or puipit facing the 
people and addressed them. He gave a short surmery of the 
progress of the construction of Jara»-Masjid and donations so 
far received. Some raised questicno and he replied in brief 
and then went back to his seat. Then •iqama* or the call to 
perform the prayer was called by Muazzin, The Iman came to the 
minbar and recited a verse from Holy Uuran and translated it in 
Urdu, The wuaranic verse was relevant for the days sermon v^ich 
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was in connection of the then burning issue of 'Shariat Bill* 
which was going on the national level. He narrated the national 
progress and what Muslims should donin the face of the new 
developtaents. After that# he sat for a while on •minbar* then 
rose and recited the s cond Khut^a - 'Khuteija sani* in Arabic, 
Then prayer of two 'raXas* was offered. After performing the 
salatf before 'dua* or prayer a person rose from third ro«; and 
asked the villagers for the donation to construct a raoaqu in 
another village. Mean while some youth rose and moved in between 
the rows with handkerchiefs in their hands for usual money 
donation by the villagers for the maintenance of the mosque. Then 
'due' was perforiaed and prayer came to an end. 
After Friday prayers people gather outside between the 
space of the mosque and the pond under the trees and meet the 
people from the village with \^om they had rare opportunity to 
meet during the past week. Moreover the outside gathering also 
provided them opportunity to mdet the guests of the village who 
have came from the outside or th*^  persons who are liviny outside 
the village in towns. It becomes an occassion of public meeting. 
For children it is a holiday, enough for their making funs. 
Shab»e-Barat« 
Earlier the villagers celebrated the occassion with much 
enthusiasm but now it is observed soberly, shab-e-aarat is a 
word derived from persian, meaning 'night of the Joy*. It is 
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Observed in the night of 15th of the month of »3haban«, the 
eighth month of Islamic lunar calender. Though Islaroically it 
has no significance but in the later sufi practices it acquired 
a position more than Lailat-al qadr the odd nights of the last 
ten days of Ramadan which are the especially blessed niyhts 
accoiding to Quran, Importing from sufism the orthodoxy 
traditlonalized the night as a night of favour in ^ ich the 
coOTTiing annual happenings are recorded by Allah the Alraightly, 
The night is celebrated throughout the stjb-continent with many 
variations. 
In Malmal, even earlier, Muslims particularly the up^ e^r 
groups had never included any alien rituals with this night. 
Some of them told me that some of the lower ethnic groups parti-
c larly the Paqirs believed that the souls of the departed 
relatives visit the houses in that night and they offered some 
food for them which %i®re kept in the back of the houses. Simi-
larly thu upper groups used to carry processions of youths after 
naraaz al-Isha to visit various grave yards in tho village and 
then in the locality where they used to offer 'Fatihas* by 
reciting Quranic verses to th'-i departed souls. Such were tieir 
craze to visit as much grave yards as possible in the locality 
that they travelled more than ten kilometers on foot and returned 
back before namaz ai-fajr to their own villages. 
But now mos of these practices have been totally abdan-
doned by them and no longer they make offerings to th ir departed 
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ancestors. Particularly under the Influence of Islanlzation 
prograras In the village these traditional practices has been 
totally eliminated. The families who are under the influence 
of Janaatoe-Islami have gone to the yet another extreme. They 
totally seized to make any special preparations of foods in 
that night; a characteristic feature of old traditions. But in 
general the Muslims of the village prepare lavish dishes in the 
night like 'biryani* 'quorraa* and "sweet rices* or Zarda etc. 
Some of them dtstribute the foods anong poorn. But in contrast 
to the general Muslim practices in Bihar they never prepare 
any special item of food for the occassion as most of the 
Muslims in other areas prepare 'halwa' for this night. 
Some times extra arrangonants are made by the people for 
praying in the night in Jama Masjid. Particularly some of the 
affluent shaikhs make contributions to serve the tea for 
'Hemazees' or those v*iO are praying, Paxticularly after mid-
night the mosque becomes more lively when many people gather 
to offer 'tahajjud' prayer in that night. 
Ramazant 
The ninthe month of Islamic calender is the holy month 
of Kamazan, The month long day-time fasting demands spiritual 
discipline and enhance*s one's awareness and feelings for the 
poor and needy who normally starve. It is a month of spiritual 
and physical discipline for the Muslims. 
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For the Muslims of Malmal it gives Joyful nights and 
disserted days. Host of the elderly people keep fast and among 
youths sonae of thera observe fasting \^ole the month but many of 
th^n keep with intervals. The children show more craze for 
fasting because in return they get affection of elders, special 
treatment by the parents and good foods are prepared in their 
honour. The life's first 'roza* or fast of a child is some time 
celebrated by exchange of 'aftar* or fast breaking food items 
among his family and kin groups. After •aft«r' scroe of the 
elders visit his house and praise him for his courage. 
Earlier it has been the tradition in the village to 
gather in mosques with their 'aftars' to break their fast 
together. The breaking of fast with the call of evening prayer 
is also called 'aftar'. But now this combined 'after' by the 
villagers are no longer observed. Instead people break their 
fast in ts eir hcjmes and then rush to the rooaque for evening 
prayer. The attendance of the mosque during Ramzan are fairly 
high particularly in first ten days when the people have enough 
starmia.Whoever does not keep fast pretends in the public to 
be fasting and an oppen taking of tea, or smoking cigarettes 
in public are condemned. The man doing such thing will never 
gain credibility, Normally the tea shops are closed in the 
day hours. 
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Another special feature of the month of Raniazan is the 
arrangement of »Traweeh*» Traweeh is those prayer <i*jich is 
performed during Nemaz Isha after *salat fard* or obligatory 
prayer. The nxsnber of *rakat8* in Traweeh ranges from eight to 
twenty depending upon the particular law schools. Sight rakats 
are prefered by Shaifis and twenty by Hanafis, A Hafiz who has 
memorized the Holy Quran recite it in those prayers and normally 
single recition of whole of the Holy Quran is done in the whole 
month. In Malmal all the six mosques arrange Traweeh, Since the 
village Kalmal is famous in the locality for its Hafizs so 
naturally all of Hafiz of six mosc.ues ar« from Malmal, Tha best 
Hafiz is apx>oint::;d for the Grand Mosque, People gather for 
Traweeh in large numbers. Young boys of the village find an 
enjoyable time in the sense that going for Trawe^ no guaidian 
objects. Most of them after performing the eight rikats of 
Traweeh leave the mostue and sit in the company of friends in 
the tea shops at the village chawk, Th ugh they are Uanafis but 
observing a Shaifi law does not make any difference in the 
religious circles. 
Normally on the twenty seventh of Ramazan, iJafiz finishes 
his Traweeh, The finishing of the recitation of Holy Quran in 
Traweeh is called in the village •Khatam', In the night of 
*Khatam* some special arrangements are made particularly the 
distribution of sweets among the Nemazees, Hafiz is offered seme 
rupees and a apir of dress, depending upon the mosques locality. 
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In Jaaa-Masjid Hafiz gets sone fifteen hundreds of rupees. In 
that nosque« since the last two years two young Rahman boys 
who had just finished their m«norlzlng of the Holy Quran were 
given chances. But they refused to accept money. Instead their 
family pleaded to give the money to the previous year's Hafiz, 
The last ten nights of Ramazan are more lively in Malmal, 
Particularly in the "Lailat-al-qadr" the "Shabeenas* are 
arranged In the mosques. "Shabeenas" are called in v^ich the 
^ole of the Quran is finished by reciting in single night. 
Many Haflzs take part in shabeenas. There are special arran-
ganenfcs for teas. The mosques during those nights usually 
remain packed. Even children try to live as much as possible 
In the mosqxie. 
Id al^Fitri 
The villagers anxiously wait for the appearence of new 
moon (hilal) v^ich marks the end of the month of Ramazan and 
the beginning of Shawwal, the tenth month of Islemlc calender. 
The first sight of •hilal* is a moment of rejoicing for all 
the Muslims of the village Malmal, In recents years with the 
advent of modem ccnwiunicatlon syst^ the event of the appearence 
of 'hilal* has also become an occassion of controversy and 
conflict among Muslims in the world. In similar fashion if the 
new moon is not clearly visible, the village also becomes 
Infused with an environment of confusion and controversy. 
People look upon the religious scholars for their verdicts. 
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The new moon w i l l make an end of naaazan f a s t i n g and the next 
day the f e s t i v a l of *je s l - F l t r * w i l l be c e l e b r a t e d . 
On* one such oceassion t was p resen t i n t he v i l l r g e , 
Muslims of Malmal were prepar ing for | d s i nce many days . After 
passing of the twesitinienth f a s t i ng day of ^amaean* Jus t a f t e r 
t h e v i l l a g e r s have broken t h e i r f a s t in tjie eveninfj they s t a r t e d 
s e a r d i i n the new nKX>n» Scane were looldLng for new rooon frcnn 
t h e ground and sc»ae of thera v/ere standing on t h e roofs of 
t h e i r houses bu t the new moon was no vhere v i s i b l e , Now they 
waited for i^e loca l ne\fl3 broadcasted from Patna a t 7,30 P#M, 
The ne^^ a l s o gave no i n d i c a t i o n of viewing new moon in any 
p a r t of tJhe s t a t e of Glhar, At n,45 P,K, t he na t ional news 
broadcasted from All Xnrlia !<adio« Delhi dec lared tha t new moon 
was v i s i b l e in some p a r t s of the country e s p e c i a l l y De lh i , Seme 
of t he v i l l a g e r s rushed immediately tovmr6s mosque t o oongra^ 
t u l a t e tlie •Motakifs*, MotaJclfa a re those i^eople %^o i s t h e i r 
s p i r i t u a l r e t r e a t spends s eve ra l days and n igh t s in the mosque, 
? M s ac t i s c a l l e d • i t lkaf* w!ii<ih i s observed bv few e lde r ly 
people in the v i l l a g e during t h e l a s t ten days of R^nazen, 
As seme of the v i l l a g e r s paxrtlcularly youths readhed 
t h e Jama Masjid# some otJicr elc^erly i^ersons reached the re and 
t o l d t!>em tha t they won't c e l eb ra t e 'Id* tomorrow unless 
* i:raarate«-Sharlah* of P ihar does not dec lares s o . This p a d * l e d 
t h e e a r l i e r gro\r ' and the whole n igh t the v i l l a g e r s spent in 
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l i s t t t i i n t he radio nevs . In morning e t 6 A»H* Radio Patna 
broadcasted the news re fe r Ing Emarat-e-Sbariah of Fibar t ha t 
t h e moon was viewed In Randil and hence today 'Id* w i l l be 
c e l e b r a t e d . Even then sonie o^ th&ra bowed roluci-ance and a l l 
of th^fn qatlicr d in the n»osc|ue« One of t he v i l l a a e r asked 
"Kashli« babu aap key© kdhte h a i n " . ?.ia-»'ur-Rahinan who i s of 
dundaiBfmtalist mould t t imed and liftcsd a jug of vm^-BT and 
swal la ;ed i t » I t a^trasollzed h i s favrur o^ the ce lebra t ion of 
' I d * . But jnos?: of them s t i l l was not ready t o accept h i s 
dec iBicn . Some one c r i e d "'.tsere i s Haulvi Baqi Eahah, ask 
him ^ a t should be done? "Few of thean ran towards Maulvi B ^ i * s 
house . After SOTOP *Aiilc Maulvi Baqi caiae smi l ing , h i s l i p s 
were red and he was cheiwing ' p a n ' (bea t les ) . And in t b i s way 
v i l l a g e r s readboti a t a consfaisus t o c e l e b r a t e Ic^ in the saiae 
morning. 
For Id ce leb ra t ion t h e Muslims of Malmal l i k e t h o i r 
c o r e l i g i o n i s t s else^jhere make spec ia l arrangements. Hew dresses 
a r e prepared for the every meitiber of the family p a r t i c u l a r l y 
for the c h i l d r e n . S imi la r ly many lav ish d i shes are prepared for 
t h e food, p a r t i c u l a r l y many v a r i e t i e s of Bmmi "sweet shredded 
whc«rt" a re p re ra red . E a r l i e r t h e s e sewais were t o t a l l y home 
mad© but noiy t h e market made has t o t a l l y replaced them. The 
v i l l a g e r s f ind a hard time in raanagiiKj for mi lks , ilometimes 
spec i a l a t t e n t i o n s a r e paid t o t h e arrangement of milk, in 
f ix ing the t ime few: I d - p r a y e r s . 
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The fes t iva l of Id i s especial ly rejoicing for diildren 
who in thoir colourful dresses Jirnip In Joys and v i s i t to the 
houses of near re la t ives for the A&a&nA of ' lady*. The elder 
roentoers of khandan give them money as Xddy* The success of Id 
for children l i e s in the i r collect ion of ' Iddy*. The pe<ple 
before isroceedii:^ t o »Idg^* f i s t brealc t h e i r fast \d.th 
• sewai' and milk in t he i r homes and then v i s i t the houses of 
the re la t ives to great thera. There i s a pa^^tem in such v i s i t s . 
rhe youngers v i s i t the houses of elders f i r s t . Usually a l l the 
meraibers of the Khandan assemble together during the course of 
s u ^ v i s i t s and then proceed towards the Id-glaih in a procession 
with t he i r c^ i ld r^ i . Ear l ie r they used t o go t o Idgah by 
bullock car t s but now they prefer to go on foot . 
I ^ g a h i s s i tuated on the out sk i r t of the v i l l age . 
There they ass@tfible together. Outside the Id-gah a manber of 
vendors s e l l the fancy items for children. Before thr id 
preyer stane of the ainouncements are made x^articularly for the 
donations e i the r for the construction and rcx>airlnq of mosques 
or Id-gi* or for «mother ciiarltable funds for Muslim causes 
l i k e r i o t victims or flood vict ims. The Muslims of the v i l l age 
Malmal are famous and are admired :^r t he i r generous donations 
in the l o c a l i t y . For instance, recently a collect ion for the 
re -so i l ing of the grave yard and the repairinq of i t s wells 
was made In which some Rs 17000/- were co l lec ted . All of them 
go prf pared as if some demands wil l be made, normally a l l of 
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them give cash donations. If some one fails he urges to write 
the amount which he will give after returning in to the village. 
After Id prayer which is performed in congregation with addi-
tional •takbirs* and Khutba# all of them ernbrace each other 
without any distinction of ethnicity or other badkgrounds* 
Particularly the lower groups rush to «*jbrace the well tc do 
vlllagera and the religious perscmalities* 
After retumin from Id gah all of them visit the houses 
of their relatives <#iich come into their v;ays. Durim their 
absence from ^he village women also arrange khutba for th«»»-
selves. Earlier it '?as arranged in the house of Ziaur-Pahman 
who has uxorllocal residence and liis wife and three other 
sls^ -ers are the menflbers of Jamat-e-'Islami* They deliver the 
Khutba among women. Wow viewing the distance and limited time 
at their disposal• the house of another Rahman is used for 
this purpose v^ >ich is in the southern 'tola* of the village. 
But still most of the women prefer going to the earlier place. 
After Id prayers the elders remain in their houses but 
the youngs paint the village red. Most of them visit cadh 
others houses till the noon. Rest are visited in the evening. 
The evenin*' of Id also provide* an opportunity to hold some 
special meetings concerning religious dlmenslcm of the village 
Muslims. 
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Id al«»Azha or Bogr^Id 
The fes t iva l of Id al«Asha i s the most imiiortant fest ival 
of Islaeitic world, »P©ast of sacrifice* i s celebrated in the 
roemory of Abraham's sacr i f ice of h i s son Zanail* For the ce le-
bration of t h i s fes t iva l when a pilgrlmagG to Mecca i s sought 
i t i s cal led Hajj ; the f inal p i l l a r of Islamic fa i th . I t i s 
celebrated on the tenth day of the los t mmith of Islamic 
calender; tha t i s month of »Dhu al«4lijja*. 
In v i l lage Halmal the r tory of iVscahim and Ismail i s 
knovm to a l l Muslimst even children. In 19r7 i t was celebrated 
on 6th of Augur;t, On the pat tern of Id a l - F i t r i t i s also 
celebrated. The difference l i e s in the bcjow of sca r l f i c ia l 
animals in the v i l lage which they purdiase months a ^ . Pcjople 
especially talte pride in the health of the sac r i f i c i a l animals. 
Some of the them rear goats for a vrtiole y^  ar and raalce i t 
healthy and f a t t y . Par t icu lar ly d^ildren boast mxdh ab(:\it tJ e i r 
goats amtinn -aiemsel^ms. 
After returning from the Id-gah the villanf rs go t o 
t h e i r homes \^ere the animal for sacr i f ice i s made ready. The 
day remains busiest for v i l l age butdhers. Sometimes some non 
professionals also take the j o b . Day before# the butchers 
commit tl'-eir c l i en t s and give the time of the i r v i s t s to the i r 
houses, normally a butrf.er v i s i t s f i r s t the house of h is lord 
with whom he has inti | )»te re la t ions in the day-to-day affairs 
of the v i l l age , rhe goats are f i r s t given to drink some vmter» 
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Then a small ditch Is dugged out and two to three persons hoi. 
it by leg and make it to fall on the ground. The goat is made 
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to lie dot n north to suth facing 'qibla*. Then the person v;ho 
is going to perform the sacrifice recite the prescribed 
verses of Quran and mention the name to whom sacrifice is 
being made. Then he approaches the goat* A sharp blacided knifc; 
is offered by the butcher and he cuts the throat of the goat, 
leaving rest of the duty to perform the butcher. 
After sacrificing the animal, he alone v;ith his family 
members break their fast. It is desirable for every Muslim 
particularly the person who is to make sacrific, to keep fast 
in the rooming of Id al-»A»ha till the sacrifice is made. 
Moreover the person who is sacrificing is also required not to 
shave or cut hairs# beards and nails. Except the erson who 
has to sacrifice seldom anyone in the village c^serve this 
mortiinc fasting. It is also desircable to break one'n f?.st 
v;ith the sacrificial meats. But villagers do not v;ait for the 
nursing of the goats. They break their fast with 'se. ai' 
and other special itans prepared for the cccassion. After few 
hours, relatives start coniing into the house where the sacri-
fice has been made early. There they are treated with the 
meats of sacrifice. The two third of the total meats are 
distributed among relatives and the other Muslims of thts 
village who have connections with the family. Sccnetiraes Hindu 
servants are also given the meats because they have looked 
after the animal with greet care for many months. 
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People wno have more than one aninial for sacrifice have 
some equations related with the time of sacrifices. The id 
al-Azna is celebrated for three aays and it is prefeaable to 
sacrifice on the first day« But if some one is to sacrifice 
two animals in the village he will sacrifice one on the first 
day and another on the third. It is done with the intention 
to entertain much of the guests, since on the first day most 
of them have their own sacrificial meats so non pay attention 
to the sent meats or to the invitations. Till the third day 
roost of the family are running short of meats and so they 
accept the invitations. Most of the upper families of Shaikhs 
host dinners in which they invite their own kinsmen ei^ jher 
exclusively or they share others too. It depends upon the 
ntunber of animals sacrificed. Some of the economically well 
off Muslims sacrifice on the name of their departed ancestors 
and other alive family m^ribers. Those who do not have enough 
to sacrifice do not sacrifice. But the Muslims of Malmal 
especially try to sacrifice at least one. 
in sc«ne families of the village, the departed ancestors 
have made scxne of their lands as aqf or "trust" for the 
purpose. Their successors purchase the animals from the income 
of that particular lands of waqf raanaged by them and sacrifice 
the animals by their ancestors names. Fallinc short in this 
duty is a sin Islamically anci a condemnation socially. IJon of 
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the faiiiily of the village who hai/e such 'avs-'qaf • fails to 
perforin their duty. 
Rallqicus Institutionst Sacred Vs Profane» 
Though the systcan of clergy is alien to Islam but the 
religious Jlamas being guardians of the text and it® inter-
pretations exercise much authority in Muslim society. Ihey 
dxaw tiioir respect and autr.crity frcn their religious learn-
ings which needs an expertise end equally long tralninc. 
CGcauae of their trainings in the traditlcnal islamic learrjincjs 
tiiey have an access to the iuiowledye of lalaiu an,! tne?, deter-
mine wnat is Islam and what is not. The iMuslira mass who have 
neither such training not time in this busy v^ orld seek Ulamas' 
advice on the religious matters, since Islaot jnakus a total 
demand on one's life co biamas authority exi>ancls to tne entire 
social life of Muslim society. The sacred ana rrofane sides 
of the reality since not been u^narcated in I&lam instead 
both are made c<xnpiementary# so most often tbe tensions of 
secular dimensions surface on the religious fronts. The 
secular tensions and conflicts are highlighted under the 
guise of religion as if the religion is at stake. Moreover 
the religious institutions which are their areas of activity 
provide them a pool of resources. In a society which is 
developing economically these institutions provide a good 
sources of income^ and Irunning them may be a lucrative. They 
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t ry t o control such resources for t h e i r be t t e r living and 
gealously guard I t as t h e i r sraall fiefdom. The interference 
of others may spark off a conf l ic t . 
In t h i s respect the v i l lage Malmal provides a good 
example v/here the Madarsa and Mostjue are the two religious 
i n s t i t t ions where much of the v i l lage po l i t i c s are dea l t . 
On the other ."land, the v i l l age po l i t i c s i t s e l f derive much of 
i t s significance fraft t«ie conflict and tension in these i n s t i -
t u t i ons . 
The Madarsa Chas^wia-e-Faizi 
As v/e h-T'-ze noted in enrlic;: chapters that t h i s .ladarsa 
hap a history of approximately one hundred f if ty years. Since 
then i t has been iranaged by the villac,ers on t i c i r mm expenses, 
The Madarsa lias a reputation of iiapartiny good rel igiovs 
education in the l o c a l i t y . In past the people fran maiiy d i s -
tant corners of north Dih^ir sent t i ieir childxen for tne 
rel igious education, in t h i s ruadarsa, 
Earl ier the managoTient of th is madarsa were entrusted 
to a managing committee called •Majlis-e-i4untazima' neaded by 
a President, The tv;o executive /aa^ibers and a working scretary 
and on cashier of the cccranittee were elected every three years 
and in some case i t has a temt of five years . The mtmbers were 
elected tram Shaikhs and were elderly people who nad t he i r 
says in the society. The caTiinittee vas entrusted with tha duty 
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to look after the educational affairs liJce appointment of 
teachers and the curricultun of roadarsa. Moireover, they were 
also given the responsibility of collecting the funds for 
madarsa. The villagers donated one ser per mond of t^ >eir 
agricultural yields. Some of the more Islamized families 
donated the total amount of 'XJshr* to the madarsa* Moreover, 
the skin of the sacrificed animals provided another source of 
inccxne to the madarsa excluding the cash donations by the 
villagers and nominal fee of the students. During the month 
of Raroassan some of the teachers were sent to the cities to 
collect the cash deviations. Similarly in the month of 'aghan* 
they visited the villages of Shaikhs in their relations from 
where they collected large quantities of grains. This pattern 
is still continued and at present some five to six hundred 
children are enroled in the madarca and some fifty children 
from outside the village are provided free lodging and fooding 
fascilities in madarsa campus. 
For more than eighteeen years Ziaur Rahnian %i;as the 
working secretary of madarsa managing committee, since his 
personality was unchallenged Islamically and economically, 
he v/as elected and re-elected for the all-powerful post of 
secretary before he was imprisoned during the amergency because 
of his links with Jamaat»e-Islami. In 1970 Mauliv ViQsi Ahmad 
popularly called Maulvi Nazim, returned from Dedband after 
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f in i sh ing h i s educat ion . He \ms a son of Hafiz Calee;:i who 
belonged t o lower s t a t u s groups of Shailchs. Because of isis 
high r e l i g i o u s learning he was included i n t o the Madrasa 
Managing Catsnittee and was offered a pos t of teacher in 
Madarsa* Being a shrewd person be rose t o the l eve l of Head 
"Mudarris" of Madarsa. But h i s pe r sona l i ty V/QG overshadowed 
by z i au r Rahman popularly ca l l ed Hashim babu, Maulvi Kazim 
i s a fiTe brand o ra to r and n i s moderate ideas were acceptable 
t o the both y<aings and olds a l i ke* He had a charisma in niobi-
l i s l n g t he ycaithr of the v i l l a g e . He s t a r t e d reform programs 
for t he Muslim Youths of the v i l l a g e . 
The a r r e s t of Uteshim batu in 1975 and s i s absence for 
two years from tJwi v i l l a g e during eanergency period provided 
for him an cqpportunity for which he was wait ing s ince long. 
He persuaded many in f l uenc i a l young shaikiis who were Ids 
fr iends s ince n is ea r ly cliildhood* t o take over t he Madarsa. 
And the broad of the managing committee was taken over by the 
new emergino group of youngs who were t i l l then s t a r t e d t o 
take a c t i v e ro l e in v i l l a g e p o l i t i c s . Amon:^  them Khaliqur 
Ratvnan and wajid Huraain were the persons who v;ere from the 
upper most s t a t u s groups of t he v i l l a g e , ana the l a t t e r one 
i s now .^lulchiya of the v i l l a g e . Their t h i s a c t brought them 
in to l ime l igh t of the v i l l a g e p o l i t i c o and non i n t e r f e r e d . 
They argtied t h a t the days of olds a re gone and l e t t he youths 
t o a c t on t f ie i r own. The v i l l a g e r s l e f t them t o go t h e i r own 
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way# Mow the caputre of econorrdc resource® of Madarsa v;as at 
s t a k e . The s t rugg le between themselves s t a r t e d and the a case 
was f i l e d In t he c i v i l cour t and the v i l l a g e even berader i of 
Shaikhs po la r ized i n t o two f ronts headed by rteulvi Nazirn and 
Khaliqur Rahman each . The tens ion and con f l i c t reached t o the 
extent of s tabing cases between the sympathisers of the two 
leaders* Maulvi Nazira who was non e n t i t y became a c e l e b r i t y 
overn igh t . At l a s t kha l iqur Hainan with much of h i s shrewdness 
succumbed t o the c leverness of Maulvi Kasiro and a canprar.ise 
was reached between the two, Maulvi Kasim caputred the I'^adarna 
and nox'j runs i t as h i s p r i v a t e e n t e r p r i z e . 
Maulvi Kazim i s famous in the v i l l a g e and l o c a l i t y for 
h is a b i l i t y of fund c o l l e c t i o n s . Other than the t r a d i t : c n a l 
s t y l e of fund co l l ec t i ng he introduced some new methods. 
E a r l i e r , few teachers of Madrasa were s e l ec t ed for t he fund 
c o l l e c t i o n s from the var ious Indian tovms and c i t i e s in the 
month of Romaaan. In r e tu rn they v.*ere cjiven soroe twenty t o 
twenty f ive per cent ccxnmission of the t o t a l fund co l lec ted 
by them. But novj ^saulvi Nazim s e l e c t s some teachers from 
Hadarsa and seme o ther people from the v i l l a g e v;ho a re fam.us 
for t h e i r cunningness and t h e i r pursuading powers, ^^oreovcr, 
they a re iven f i f t y per cent of coramissicns vjhich seems t o 
thesn a l u c r a t i v e business in the holy month v^ hen usual ly 
Kuslims donate generously. 
But t i i i s new high conHniseion r a t e s were not without r.is 
personal i n t e r e s t s . Every year he v i s i t s Saudi Arabia for 
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Hajj where he earns some money personally by cjuidiny the 
pilgrims and helps tham in performing 1-iajJ. Some of the 
villagers have opinion that he even beg alms but it is not a 
veryfyable fact. These earnings directly go into his personal 
purse, on the other hand, he collects the funcs for Madarsa 
from affluent Arabs. His fluent Arabic helpc him much in 
seearinc; funds. The collected funds are divided into fifty-
fifty betv/een him and Madarsa treasury. Moreover his travel 
expenditures are also met by Madarsa funds. In this v/ay he 
has acci«iulated enormous wealth and his sons arc getting 
education in Delhi where he has rented a flat exclusively for 
their educational puriiose. The growing wealth of Kaulvi 
agitates the minds of villagers and he is constantly demanded 
by them to show the ace unts but he has never been able to 
show Madarsa's balance sheet for public ace unta: ility. But 
some families of the village are with him since he profits 
them in either ways. For instance he appointed his deputy in 
Madarsa named Maulvi Makeen. After many yeaxs a voice of 
protest v;ere raised by him. Tv.;o years back he also took with 
him Maulvi Makeen to Saudi Arabia and now he is totally 
silent anu rally behind Maulvi iiavdm. In similar style he 
makes many cf the villagers iiappy. He has a charisma in winnine 
the people even nis eneiries. District administrations also are 
nci; beyond ;iis reach. His yearly visit for Hajj is unlawful 
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because the permission for another KajJ is granted after five 
years. More often local intelligence run after him and 
villagers feel that this time he will be arrested but he 
escapes. Money has a power to make impossibles the possible. 
But on the other hand, he has now completely lost his popula-
rity in the village. Instead, his notoriety is more iamous 
in the locality but he escapes successfully any village 
prosecution. 
The Grand Mosquet Jama Mas.lidt 
The Jama Masjid of the village is very eld and earlier 
some families of Haveli Khanuan were its sole custodian or 
"riotawalli". Some thirty five to fDrty acres of lands were 
donated for the purpose of maintaining the mosque by taeir 
ancestors, called "Jagir", Though trds jatjir were distributed 
among them but according to the conditions of 'v/aqf • they v/ere 
responsible to maintain the jama Masjid and Musafir Khana 
where the travellers used to stay and provided foods by these 
families. But in early forties the repeated failure of monsoon 
shattered the economic position of these families and it vms 
not possible for them to look after the Mosque. So they left 
it to the public to manage the affairs of Mosque. A caamittee 
for the purpose v/as formed and the members v/ere elected from 
the Muslims of the village. 
The existing elected conraittee has nine meinbers on its 
board. The tolas of north south and east are represented by 
an 
two members each and the c e n t r a l t o l a 'Got ' I s represented by 
t h r e e mamb«r». i n add i t ion t o these members t h e r e I s one 
e lec ted sec re t a ry of the board who i s a l l powerful, Koreover, 
a noroin«al Pres ident of t he board heads the canmit tee . The main 
source of income of the raosque i s the f i s h of the pond v/hich 
i s j u s t in f ront of i t . In add i t ion t o th i s# pub l i c con t r ibu te 
in evers^ Friday Prayer . Homally the Friday prayer con t r ibu-
t i o n s range from for ty t o f i f t y rupees . 13tt i t crossca the 
hundred mark during the vaca t ions when the pec^le re turn t o 
the v i l l a g e from t h e i r r e s p e c t i v e towns anc c i t i e s . Moreover, 
occass ional ly la rge donat ions a r e made by a f f luent Muslims 
of t he v i l l a g e . The Mosque has one r egu la r liuazzin and one 
pa r t - t ime Imam. The Muazzln ge ts one hundred fifl^y rupees 
permonth and during i^amazan he i s x^rovided meals th ree times 
a day i . e . Aftar^ Khana, Sehri and a p a i r nev; c l o t h e s . The 
Imam who i s a l s o a t eache r in Madarsa ge t s one hundred f i f t y 
f ive rupees per month. 
Hashim babu was a l s o looking a f t e r t he a f f a i r s of r.ost^e 
for many y e a r s . Being re leased a f t e r Jan ta v i c to ry in 1977 he 
l e f t h i s i n t e r e s t in Madarsa a f f a i r s because i t v^as captured 
by Kaulvi Nazira but he remained one of t h e organizing members 
of Madarsa board . But Maulvi Nazira was a l s o one among them. 
Moreover h i s grov.'ing no to r i e ty l e f t many v i l l a g e r s t roubled 
and non was ab le t o curb h i s in f luence . The search of a l t e r -
nate v,as going on among t h e powerholders though i n d i v i d u a l l y . 
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Pew years back a clash between Maulvi Wazim and saifl Imam 
took place on some different Issue, saifi Iroam who Is from 
the Imam Khandan is famous for his notorious acts and bad 
character. In that clash most of villagers sympathized with 
saifi Imam because of his heroic attempt to clash with Jdaulvi 
I^zim. But making him an alternate was not possible because 
of his famous bad character but nevertheless it brought him 
in focus* 
Mehdi Imam became the alternate* A post-cjratiuate in 
anthropology* he remained for some twenty years isolated from 
the village* while he was studying in Patna, though already m 
married, developed an affair with a welthy iialik girl of Gaya 
and married her* He settled with her in iiie in-laws village 
where her wife owned large landed i)roperty* Dut due to many 
internal familial feunds with his in-laws family he was 
forced to lk.ave the village* He returned back to Malmai v;here 
he novj lives with his both wives and children* He is moderate 
and sophisticated in his ideas and manners* He has long 
friendships with Rahmans and is edrnired by them in erfect 
contrast to nis o^ *n Khandan of Imams* He has tried to bridge 
the ^ap between the two dominant families of the village* 
Moreover, he after his return started taking active interest 
in village politics and reforms* lie is also taken in esteam 
by the villagers because of his selflessness, kno;-;led^ e and 
hard work* In many of village Panchayats he decides the matter, 
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He Is a c t i v e l y supported by Hashim babu for whom riehdi Imam 
has much r e s p e c t . 
Before h i s corning t o the v i l l a g e , a reform program 
••Islah-e-^mashra" was a l ready in progress under t he l ead t rcn ip 
of Maulvi Hazim* Maulvi was reforming the v i l l a g e youths and 
they were gradual ly leaving raany of t h e i r bad h a b i t s . Due t o 
t h e i r reform the a t tendance of Mosque rose ccM:)siderably» But 
Maulvi ils^ azim had a dual 2>urpose of reforming the youth and 
organizing them in to a gang of his own follov;ers« one day one 
of h is r e l a t i v e qua r re l l ed with another person in t h e v i l l a g e , 
Haulvi Wazim ca l l ed t he se youths t o follow him t o punish t;ie 
person. Mehdi Imam chided the i.oys aiid t o l d aau lv i l-iazim "why 
you a re puttinvj ta&u on d i f f e r en t t r a c k " . A cold war bctv;een 
them s t a r t e d s ince tr*en. 
Two years back while riaulvi l^zim was out for Haij the 
e l ec t ion of t he J:osque Ccrmittee v;as held and in absent ia he 
and many of h i s chums l o s t . Mehdi Imam was e lec ted as Secretary 
and most of t he r ep re sen t a t i ve s were e lec ted from his supporters 
including Ilashim babu. Even Shai f i Imam was e lec ted as one of 
the me-Tiber. E a r l i e r t h e r e was a sepa ra te Id-gah camji t tee 
of four r ep resen ta t ives i . e . Hashim babu, Maulvi naz to , s h a i f i 
Imam and Hafiz Zahoor. Novv a new c o n s t i t u t i o n was framed in 
wr i t t en form according t o which t h i s committee was marged 
i n to the floscue com^-ittee. 
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when Maulvi IJazim re turned back froti iiajj he found no 
r l a c e in the management of any other v i l l a g e a f f a i r s except 
h i s p r i v a t e world of Hadxasa. Now he s t a r t e d o o l i t i k i n g in to 
the Mosque a f f a i r s on r e l i g i o n s i s s u e s . Maulvi Abdul Daqi an 
Aalim in t r a d i t i o n a l conservat ive mould was sworn enafny cf 
him. He persuaded him and offered a post of t e a c h e r in Madarsa 
with h ighes t paid s a l a r y , s i m i l a r l y one of h i s near kin Maulvi 
Zahoorul iiaq was a l s o a sworn en«ny of Maulvi Hazim, Maulvi 
zahoor thought i t haram t o pray behind Maulvi Nazim and s ince 
for many years he was the Imam of Juma prayer so Maulvi Zahoor 
used t o go t o Kalwahi for Jtuna prayer , out he won over him too 
by offer ing a post with handsome s a l a r y . New these t h r ee 
Maulvis a r e United and for Maulvi Eahoor prayer a f t e r Maulvi 
l^zim i s no longer haram* 
In one Jtuna prayer Hafis Bashcer-ud«-din the pa r t - t ime 
Imam of Jama Masjid was requested by the Secre tary Mehdi imam 
t o perform the r aye r . He pointed tov^ards Maulvi Baqi and said 
t h a t in the presence of such Ulamas hoi^ ' I dare t o lead the 
p raye r . Since Imam was himself a t eache r so h i s se rv ice in 
Hadarsa v/as a t s t a k e . Yet in another Juma prayer he ai.ain 
argued for :4aulvi Hazim, though in regu la r prayers he leads 
the prayer in the presence of those ulamas. At l a s t one day 
Maulvi Wazim quarre led with HeMi Imam in the Mosque and 
declared t h a t 'he do not knov; who he i s . He n e i t h e r recognizes 
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h i s committee nor hira as s e c r e t a r y * . Mehdi Iniam rep l i ed t l iat 
' s i nce he has been e l ec t ed by t h e pub l i c so he i s j-esponsible 
t o them not him, s i m i l a r l y the v i l l a g e r s do not recognize you 
as head of Madrasa but you a r e s t i l l t h e r e b / sheer fo rce . 
Now h i s days a r e over*. 
After t h a t happening Maulvi Nazim and o ther Ularaas 
s t a r t e d t o propagate for the r e tu rn of Mosque t o i t s genuine 
custodian or 'Kutav/alli '# nonas i r babu. But t he v i l l a g e r s 
argue tlriat s ince every expenditure a re met by tlieia so how 
Monazir babu w i l l be given t h e charge, "Allah ne unhein taufeeq 
h i nahin deya h a i " . On the o ther hand Monaair babu i s cons ta -
n t ly encouraged t o make a demand for the r e tu rn of tlie iMosque. 
But t a i s attempt of Ularoas a r e t o t a l l y in v a i n . He i s so miser 
t h a t he has become proverb ia l for the e n t i r e v i l l a g e and 
be rade r i • 
Another example of the re turn of pub l i c i n s t i t u t i o n t o 
i t s t r a d i t i o n a l custodian i s t h a t of Musafir .<hana. Mucafir 
Khana of t he v i l l a g e r^nained neglected for many decades 
because the d e t e r i o r a t i n g economic condi t ions of ilaveli 
Khandan, Few years ago Dr. Shabbeer Ahmad who i s a n i l i t ja ry 
coamiissioned doctor and p r a c t i s e p r i v a t e l y in Diianb.jd came t o 
the v i l l a g e . Me was a l s o polygamous for many yeais and a t 
l a s t divorced the e a r l i e r wife v;ho was a l s o h is near k i n . But 
a f t e r few years h i s second v;ife died leaving behind a daughter . 
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when he came t o the v i l l a g e a f t e r raany years he found In raost 
of t h e v i l l a g e r s a s t r ange r for himself . UCM knew him except 
few. Now he determined t o p lay with h i s v^ealth and shaved his 
generosi ty t o t he two ulamas Maulvi loagim and Haulvi Baqi . 
Ooth of them became h i s a c t i v e companion and propagator of 
h is personal v i r t u e s in t h e v i l l a g e * He a l s o donated t o a 
c h a r i t a b l e fund co l l ec t ed for some flood r e l i e f s an amount of 
ten thousand rupees* But because of the p u l i t i c a l reasons of 
the v i l l a g e the funds were co l l ec t ed by tv/o groups and in t h i s 
process h i s name was l o s t i n t o t h e jun^jie of p o l i t i c s . Another 
year he made a pi lgrimage t o Mecca for Hajj and a f t e r h is 
re turn offered the people t h a t he an ts t o reconst ruct the 
Musafir Khana, Since he Is a l so from the Haveli Khandan ao 
perhaps non vjould had objec ted . But the e n t i r e Haveli Khandan 
not only objected taut took i t as a mat te r of dishonour. All 
of thcsn held a meeting and the e j^endi tu res involving In 
the cons t ruc t ion were ca l cu l a t ed and d i s t r i b u t e d on the per 
households of the Khandan, Even the daughters ho vjerc married 
in another v i l l a g e were not spared . And in t h i s v.ay hurr iedly 
a cement s t r u c t u r e of l iusaf i r -Ihana as cons t ruc ted , and an 
attempt of a wealthy helped by ulamas t o aciiieve a pos i t i on of 
Sacrosanct was danol ished. 
The t r a d i t i o n a l Ulamas* incogruous a l i ance with the 
v;ealthy i s p r o f i t a b l e for both of them, h h i l e for one i t 
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confers status which he lacks even a£ter enormous wealth* 
for another it brights favours av^ (donations. I'his monc^oly 
of religion by traditional conservative ulamas is furthered 
by their role as interpreters of the text and tradition, 
•For Instance the 'Dars-k-furan* or lesson of i-uran organized 
by thesn after neioaz fajr (rooming prayer) and nemas Asr 
•afternoon prayer* in the village has strong influence upon 
the minds of tbe listncrs* ^ he listners carry it with th«n 
to the village tea shops where others cosiie to know about 
interpretations* %it all of them assuuse this interpretations 
as part and parcel of religtoni an eternal truth. 
In Malinal the lessons of Kiran were first organized 
by the fundamentalists* In nis early days Maulvi Baqi was 
also a sympathiser of Jaznat<-'e-*Xslami and was incharge of 
Public trust J^ ait al-fial* iut since he was trained in a 
conservative enviroisnent of Deoband so Maulana Mawdudi's 
criticism of iiaulana Hasan Madeni made him furious and he 
has gone to the extent of becorjing a swoxn en«ay of Janiat 
and its menibers* ^ o moat often Maulvi Baqi educates the 
villagers in traditional conservative styles and interprate 
the tradition as if it is the genuine Islamic faith and all 
others are wrong. For instance he will narrate many supers-
titiCR.iS beliefs of sufi mystics* Similarly in a death 
mourning where I was also present, he was narrating how a 
an 
sool passes throo^ the different stages from i^e body to the 
qiiestloiiiiig in greire sad «ftiat siigels do and how* Hoi«wrer« one 
i s edueated* death and i t s a£t«r always remains a le^stry for 
hint and hmycmA his cxmtrol* In a situation of helpiessn^s and 
ignorance they look hopefully at Maolana t o t e l l sonething how 
their departed near and dear %»otild be there and i f he ean« he 
should help hin« 
Though xsost of the vi l lagers knoif that personally these 
Maulwsas are perscma non grata in l^ieir day to day affair* and 
rh^r acrt:s are much detenained by tangible eonsideraticms but 
they are the knowledgeable persons in the mattor of religion 
and Imow t^iat the^ know not* For instance the vil lagers know 
that Maulvi Baqi has i l l e ^ l l y trmtsferriki the registration ai 
a honestead plot of a widow on his own naeie amS they dcmot 
rely v^pon him an Bnany other aeootaits but they cannot «i^ipe 
his control since day»in and day>»out they nm^ the guidance. 
Such guidances are sought smdi by the i l l i t e r a t e xnasses. On 
the other hand the wealthy persons are gu id^ as they desire* 
as i f these Maulvis are legal lawyers giving their cl ients 
an a^ tvicwt how to escape the law* On the other ha»d« i^e 
i l l i t e r a t e s are guided throu^ mudi d i f f icu l t paths u^here the 
help of Maulana will be ne^ssary* and nec»ded at every step* 
Thus in vi l lage Malisal we can see the four distinct 
styles of acticms as Shown by VoU^ historical ly i«e* pers< 
Charima of Maulvi Kasia* conservative traditionalisra of 
1* Voftl* ydtm Obert* 1982« X s i ami Ccmtinuity and duuige in 
the Modem world« Coloradof West-view Press* i^. 29<»3i* 
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Haulvi Baql# the £und«iaenta].l9R of Ziaor Rahtaan *Hashin Boibii* 
and ffiodarata ad4^e»tlve rmspcmtm of Mehdi ISMNB* The history has 
been contemporarised and contaxtuaXiaed* Zt Is a tmiqiMi feature 
of Muslin soeiety* FtmdanHmtalista and laadoratas aioet often 
unite on somm isoue lAiile the cfiariamatie and traditionals 
unite in oppositi<m« Iran gives a r^'ine tscmnple of tihe unity 
of dtariSBiatic and traditional authorities. Moreover as 
% t^n«B8ed historieal ly ^ i e h ve have diseueaed earlier that 
the consenrative traditional ulamas beccnne asaoeiated with 
the kixvj^ and poifer holders of soeiety. In similar fashion* in 
Malmal they saoat o t«ai take sides with SOVMI of the ric^s Who 
want to ae ieve a religiously sanetified pCKsiticm* And the 
pol i t i es arising out of theee alliances are motivated partially 
by the religious and partly by olher tangible considerations. 
But witih the r ise of education* the fundamentcd traditions 
because of I t s simplicity and emitiasis upem reason i s beeosdng 
nore attractive ^an the safocating envlrorawMat of traditional 
conMirvati8ffi« 
Sio far Me hove viewed Malfnal we can observe a gradual 
RKsve of the Musliim towards higher tradition of Islan* The 
popular local bel iefs are now no longer < ccupies the lainds of 
the v i l lagers except few. For instance caie morning during 
my stay in the villalra a news %mB circulating in the vi l lage 
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&ciR« of t h « villmgmxB iMtre t a l k i n g ss r io i i s ly « i ^ some wei^ 
mocKlng up t h e avecit* The n&va was t ^ a t l a a t n igh t Maalana 
Baqi saw a funeral processicm of j i n n i s . The s to ry waa 
na r r a t ed as l a s t n i c ^ t Mattlvi Baqi waa eofimlng frcHn the north 
to l a* I t v.aB l a t e n i ^ t and he saw some perscms were s i t t i n g 
on the road with gas lafsps and a corpse was kept bes ide the 
ro€id« Maulvl Baqi sa id AasaXai!h»u>^laikan) t o t hea tmt they 
did not repl ied* From t^stm popular stif i s t i c t a l e s i t i s 
beli«»ved t h a t j i n n s do not reply t h e 'Salaais* of humans* So 
Maulvi dotSbted t h a t they might be j inns« The i l l i t e r a t e 
Husllii^ took i t a« the sjMscially g i f t e d power of Haiilvi Baqi 
WIJO saw j i n n s * Thoo<g^ be l i ev ing in the isxist^Kse of j i n n s i s 
not aga ins t 2 S 1 « R becrause Qtiran speaks of t h e i r oBcistence* 
Btit how they behave i s perhaps never descr ibed by any g«»suine 
p rophe t ic hadi th* I n s t e a d i t may be found in l a t t e r s u f i s t i c 
t a l e s * Another day v i l l a g e r s can^ t o know h a t in t h e new 
MusllKi se t t l ement areas of t h e v i l l a g e sense c^ilt? died t h a t 
day Mid they were carrying the corpse of the c$iild t o the 
grave ya rd . On t h e i r way soiRe ineel)«»iical defea t i n t he gas 
l«eRP took p l ace whidh tiiey were making on the road . The t h i n 
voice of Maulvi Bag and the darloaess was the cause o^ t h e i r 
not answering h i s * Seism*. While * i s shows the i n t e r p r e t i v e 
power of Maulvi Baqi and h i s inflisence on some of lAe v i l l a g e r s 
o the r s vAio were mocking the event a l so i n d i c a t e the inf luence 
of o ther t r a d i t i o n p a r t i c u l a r l y fur^aetantalisia whie^ though 
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bttli«V4i in j ina but never believe the stsperetitioiss intmrptm^ 
tetiotiB of Maulvi* They think h i s interpretat lone as rus t i c 
end obsolete* 
This s ty le o£ interpreta t ione ««iaelly resu l t into the 
d e r ^ a t o r y remarks against each other behind t he i r baeScs* The 
i l l i t e r a t e s or educated Mtasliias % o^ find fundamentalistie 
version a b i t radical and \in«coeptable turn towards anxdh 
t r ad i t i ona l i s ed ir/cerpretations • v#tile ftmdaaientalists argue 
for the a|»plication of reas<m or *Ijt«^ad» the t r ad i t iona l 
consi^rvfttive argue for imitation or »taqlid». This taq l id i s 
the re»interpretaticms of t he interjaretations of t he i r 
predeeessor tTlanas* If soiae of the fundamentalists argue for 
new approach t h i s l a t e r group wi l l ins tant ly reply •rokeya yah 
kahna chahte hein ke hasoare baap d8<Ui jo hhl kart.e they sab 
ghalat tJia. Wch kaf i r they aap h i log s i f Mur.alweai haln". 
On the other hand the influencie of ftmdajnentailsBi has 
givim r i s e to yet another form of be l i e f s . For inafcance a 
v i l lager who was influenced by ftrnftetnentalisro tc ld me that 
some of his grains were destroyed by lnsocts» Thcu^ the g r d n s 
•e re j^operly looked after* he t h o u ^ t -^ihat the causes were 
b4^ind these destruction* Then he concluded tha t since he had 
not given the Misar* on tha t grains so i t has been destroyed* 
otherwise i t was impossible* 
Anyhow the v i l lage h&B i^perienced a l o t of religiovw 
developments and the eliminaticm of popular be l ie fs from the 
in 
nSnOm ^ aS. the vil!L»g«rs* Host of tho vi3.Xagez« appr»elat« th« 
• e t l v i t y ot th« dtmdai8«nta3li8t8 i^<»i« effort* hove iRede them 
able to d le t lngui i^ between t he Ideal Xslwtie nomia and the i r 
pratvioueiy held rvtstie eonceptiona* Par t icu lar ly th«i regttXar 
*ljtana* o£ %raneii tmA the v i s i t of the %«OBien of UPIMHT fandlles 
t o t h e houses of the lo i^ r s for the reiigicHis reforms have 
contributed midh In th i s respect* The women atstivists v i s i t 
the Xowsr group Muslim in night and teec^ t h e i r -mmmi about 
Zslaia mvd, the other duties* They also fsemorise them the sfsall 
Quranic suras so that th-sy cami perforra •N<aRas*« Though t h i s 
ac t i v i t y i s appreciated In Malmal ^ i c h i s a larg<s v i l l age 
but t h i e r daughter 's siiailar effor ts in t h e i r in-lav*s 
v i l l ages are not looked with favour. I t la becawse icost of the 
other v i l lages are sniall and s t i l l cherish some of the old 
t r s ^ t i o n a l values o£ feudalism* In t h i s way the i r v i s i t to 
the houses of lower groups are taJcen as s j o l t Ui-^ on their 
s tatus* 
/4ny how the v i l l age with the r is ing education end econofsy 
i s moving towards the fundsiRentaX iN»rsions regardless of the i r 
per&K>nal disXilcings* ^he dis l inking becoiaes laore appar«rit \itien 
they c r i t i c i s e the i r irn*Isl«roic praetioos* For Instance wmm of 
the v i l l agers %^ io are in government jo l^ are against tJ^ eni 
because they are c r i t i c i zed for taking briBea* Eul iii other 
spheres tJiey also follow t h e i r styles* It: i s not res t r i c ted 
only to ShalJdis but a l l the Muslims of the v i l l age i s responding 
m 
mn& ntcnring towairds fiimdanetitalistle vfirsicms In t he i r r e l i -
gions otosenraneos* 
A13L these eleborate nrtur« of re l ig ious observances 
eak! the well established re l ig ious inst i tut lofis lav© been 
possible in Malnal because of the large s ize of t3i©lr popula-
t ion tmA e fa i r degree of e«>noinlc raoblllty. Moreover a lomj 
eherlshe^ tredlt lcw of re l ig ious educetloni and now growing 
nuR^r of iBOdem educated people have added In eliminating 
the old r u s t i c t rad i t Jcns of the v i l l a g e r s . ?he Mtislins of 
the v i l lage are fa i r ly moving totrard thts hic^er islamic 
t r»dl t io«s . The attitnt^ef? fm<? i>erecptions are belnq n>ore 
determined yyy new rel igious values . But slinulataneously 
the niotlern values are a lso coraBt?»itly threatening the i r 
Islasnie a t t i t u d e s . The tension oeneratod by the i»»od«m arid 
Tslaniic valuf^s are negotiated by nav synthotlo s ty les coloured 
with tlie leographical s e t t i n g s . I t has also provided a new 
dynaniam to the society. 
CHAPTER - X 
4^5 
CONCLUSION AND DISCUSSION 
The village life of Malmal so far discussed reveals 
a picture not very much different from the social life led 
by the Indian Muslims in general. The pattern of Muslim 
Society in the village is more or less shared by all other 
Muslim societies leaving apart the shades and colours of 
the locality. There are as much points of agreanents to be 
shared with other Muslims as that is of the disagreements. 
To summerize the study again we begin with the histo-
rical development of Muslim society in the villace, Muslims 
came and settled into the various parts of India. Madhubani 
was no exception in this regard and from tne various histo-
rical accounts we find their very early settlements in the 
region. Malmal was perhaps one of those villages where 
these early settlements took place. Contrary to the other 
northern parts of India* the region of Mithila never came 
into the direct rule of the Muslims except for brief 
interludes of dynastic changes of Mithila rulers. The 
pre-dominant majority was and is of Hindus and the Brahmins 
dcntinate the socio-cultural life of the region. The tradi-
tional Hindu Sanskritic culture are still alive and vibrant 
in the region. Muslims never assimilated totally into the 
local moulds, rather they cherished their own culture and 
traditions. It was further made possible by the tolerant 
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and mutual co-existant ideology of the Hindus of the area. 
In this sense, unlike Meos# Tamils and other Muslims ethnic 
groups who are identified by their regional affiliations, 
the Muslims of the area are never called Malthil Muslims; 
they are simply Muslims* 
It will be naive to undezmine the influence of local 
geography and culture on the attitudes and perceptions of 
the Muslims of the locality. Muslims of Malmal being an 
integral part of the area were also influenced by the 
locality. But instead of exclusively cultivating any single 
tradition either of the locality or the literate high tradi-
tion of Islam# they developed historically under the influ-
ence of both the traditions, when they first settled in the 
village centuries ago, they carried with them the fervour 
of high Islamic culture. But the isolationist geographical 
features of the region cut than off from the otitoer worlds 
and left them almost secluded into the village and the 
locality. Moreover, they found themselves pitted against 
the cruelties of nature which has always remainea uncertain 
and unkind to the area. The yearly natural disasters left 
them in economic troubles. The agriculture as profession 
is itself time consuming and absorbing in nature and the 
economic scarcity became an additional factor which ccxnpe-
lled then to engage themselves completely in the pursuite 
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of their livelihood. The expensive life style of Islamic 
high culture was unbearable for them and it was gradually 
replaced by the rustic popular life style of the locality. 
In this vmy the geographical isolation, economic scarcity, 
educational backwardness and the small size of the community 
made the inner defence mechanism of the society weaker 
paving the way for the hordes of syncretistic elements to 
eovade and encroach upon the very fabric of the Muslim 
society in the village. 
Either they were cherishing the high Islamic culture 
or the local popular culture, a feeling of being Muslim -
analintegral part of the ruling community of the country 
was there. It was enough safe--guard for their pre-eminent 
status in the society - a sign of success and God*s favour. 
With t he waning of the Muslim political power in India they 
lost their pre'»eminence and the eighteenth and nineteenth 
centuries are the period of demoralization as well as 
great vitality in the history of Indian Muslims, The self 
definition, identification and re-evaluation of Muslim 
in India began with new zeals. The search for Ideal started 
with great vigour and since Muslims failure was interpreted 
as straying frcm the right path so societies were reformed 
according to the pattern of perfection represented by the 
early Madinan society. 
The Muslims of Halmal also e^cperienced the currents 
of reformism arwl self-evaliiation. The presence of colonial 
in 
white masters in the locality has inade them feel degraded. 
For Hindus the change of the political power in India had 
another Connotations. Muslims who were inasters now shared 
with thero the similar status of being the subjects. Both 
siiared the similar grievances against their rulers. The 
advent of the new modes of communications and the British 
policies helped to end the isolation of the area. The evening 
up of the region to the outer vjorld helped to reach the 
diverse currents in the r^note parts of the region. These 
waves also reached to the village Maln^l. v^ e see the indi-
vidual effort of a single person can cnange the face of 
the society. Particularly the long and enduring change can 
be brought in the society by the mc^t effective vehicle of 
social change like education. The establishment of 'madarca' 
in the village in the mid of the nineteenth century rnarHs 
the beginning of change in the life patterns of Muslims of 
Malmal, Surprisingly, the oldest fladarsa in the town of 
Darbhanga which was at the centre of Muslims* activity .vas 
established sc»ne thirty years after Malrrsal's raadarsa. 
v.'ith the spread of the religious education, the 
villagers after a long medieval sliJ^ hber started to experience 
and realize 'what is being a Muslim*? and 'vvhat is the 
pattern of perfection tor v;hich a Muslim society should 
strive?. After short period the major currents of the 
Islamic world started reaching in the village carried by 
A^9 
those students who were getting their educations in the 
orthodox religious schools like Deoband and Nadv;at-ul-
Ulama. On the other hand the secular education also started 
taking its roots in the village. Along with the entire 
Indian Muslims, Muslims of Malmal also began to ej^erience 
the new and wider cosmic orientations. The forces of wester-
nization* Islamization and that of the local landscape 
started influencing the very course of Muslim society of 
Malmal* 
The westernizing forces were imposed by the alien 
masters and they became consciously resistant to such 
changes. The local forces were already influencing the 
attitudes and perceptions of the villagers but the influence 
of Islamization and its intensity v/ere high, the zeals were 
unbound. In the atmosphere of all round demoralization the 
spirit to evaluate and pattern according to the Islamic 
ideals thrived. It thrived and influenced the meaning, 
nature and content of the Muslim society of the village. 
The influence of Muslim movements in particular and national 
movements in general were felt enormously by the villagers. 
The third and fourth decades of this century is a period 
of great cultural florescence in the village, with the 
establishment of the fundamentalist organization *Jamaat-e-
Islarai", the village experienced yet another new form of 
Islamic message. Thus with the folk and orthodox traditions. 
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the third tradition started influencing the Muslims of the 
village. 
The partition and post-partition of India created 
another scene. First. Muslims were the masters and Hindus 
subjects. Then both of them became subjects to the alien 
masters. Now Muslims were to sink in the lowest position 
of being subjects# while Hindus were to climb the position 
of being masters. Though practically this is not the case, 
but at the deeper level of their Psyche the fear lurks into 
the minds of the Muslims and the Hinclus also take pride 
in their being dominants. This situation placeu them, along 
with other Indian Muslims to again re-eva3uate, self-
define and re-adjust to the existing realities. As we have 
noted in earlier chapters tliat though Muslims dominate the 
village life but they cannot iireely act on their own as 
would hcive been in the case of the particular Hindus caste 
dominance. The external canpulsion lias forced them to 
polaxize coranunity wise, and within themselves they are 
free to act. The internal freedom and external constraints 
and Gcanpulsions has left them in a state of dualism and 
the demands of inner-outer systemic adjustments has created 
a state of ambivalence in society. 
Anyhow, we can discern a general historical pattern 
of the developments of Muslim societies in the history of 
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village Malraal - a move towards the Ideal Islamic pattern 
and also a move away from the Ideal* This move towards 
and occassional away from the Ideal depends as we have 
seen^ upon the factors like the communication, economic 
position and the level of education in the society. The 
size of the cc»nmunity is yet another important factor in 
this context. For instance, before Islaraization programs 
in the village the Muslims were deeply emersed into the 
local culture and customary practices. A pregnancy of 
domestic animal invoked an accassion for the exchange of 
gifts on the similar pattern as a female pregnancy did, 
Viev/ing these customary practices from the functionalist 
perspective, we see that there are only two festivals for 
the Muslims in an Islamic calendrical year. Since popula-
tion was small and all of them lived in the village, 
they got no qpportunity for a show of solidarity, affec-
tion and attachments with each other in the rest of the 
year. So taking the advantage of these opportunities, 
they used to celebrate it as occassions. The agricultural 
life of the villages are so routinized that people become 
annoyed and bored with the monotonous nature of the 
village life ways. These occassions were taken as moments 
of recreation in their life. 
The growing size of the population has affected the 
villagers on their economy, occupation and life-vays. The 
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growing population and the limited land resources has forced 
many of them to pursue a profession other than agriculture. 
Moreover, the non-profitability of agriculture and yearly 
natural disasters is forcing many of those who have enough 
lands to look for new ways of earnings. These changing 
occupations is also influencing their life-ways. The agri-
culture which was their v/ay of life is no longer so. It 
also means not only a change in their life ways but also 
the up-rooting of them from the influence of local land-
scape. The young generation of Muslims now do not know 
about the 'Naksatras' or Hindu lunar months. Instead they 
ftook on the entire rainy season as 'Sawan* and 'Bhadon', 
Nothing beyond that they know. The uprooting of them from 
the influence of local landscape has been made easy by the 
influence of Islamic ethos which is free from any such 
attachments. In contrast of them their Hindu neighbours are 
still sticking much to their traditional agricultural 
life ways. It has been enhanced by their religious beliefs 
and customs which are locally bomn* 
The gradual detachments of Muslims from the local 
popular influences has also smoothered their v;ays for the 
adaptions to the new ways. But it has also another adverse 
affect. Hindus feel their gradxial discarding of local ways 
as a profif of their being an outsiders. In this sense they 
are sharing the dileiiraa as other Indian Muslim are faced 
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with, A move tov\fards the different world from that of the 
local and traditional encourages others to accuse them 
of being outsiders and confirming the local popular culture 
may brand th&a as baclcwards. 
Since Muslims of village Malmal have abandoned many 
of their rustic agricultural life ways so they do not fit 
into the traditional social structure of the Indian villages 
The Jajroani arranganent* a unique traditional feature of 
village India has almost disappeared from the village 
scene* The Jajmani arrangement was one of the most impor-
tant syst^n integrating element which united and defined 
the caste structure and also provided a framework in v;hich 
the caste system worked as a v/ay of social arrangements 
in the Indian villages. Though Muslims never fitted into 
the »Caste system" of the villages but they confirmed the 
traditional patterns of village social structure, so 
normally the Muslim dc»ninated villages had fewer Hindu 
service castes and the structural relations were based 
on the traditional patterns with minor alterations. The 
basic difference lied in the replacement of upper Hindu 
castes with the dominant Muslim ethnic groups. But viewing 
the village Malmal's changing economy and lifeways and 
the elimination of Jajmani arrangements, now the tradi-
tional pattern of social stratification is no longer so. 
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Moreover, Muslims within thsnselves are stratified not on 
the local patterns rather the inter-ethnic differentiations 
are based on class and status considerations. 
The dynamics of the ethnic dominance among Muslims 
are similar to that of the family or khandan dominances. 
In this way the particular Muslim ethnic group and its 
various khandans dominate the village life by pursuing 
their own standards. In Malmal we find the interplay of 
the size of the groups* their politico-economic power and 
the level of education among its members in defining and 
determining their statuses* But obviously the most impor-
tant criteria is their degree of Islamizatlon. Without an 
Isleunized life ways no ethnic group of Muslims can achieve 
an <aitinent status in their surroundings# hovTever they may 
be numerous and econcmically well off. In the similar 
fashion, the status achievement of an individual and the 
Family rest on the similar criterias, provided that they 
have right lineage and ethnic affiliation. 
Paradoxically, the Islamizatlon programs in the 
village have achieved success in eliminating the rigid 
ethnic barriers but it has itself become a criterion and 
symbol of status. In this sense the different khandans 
of various ethnic groups are placed on different social 
Bindings accoi?ding to their desired achievements on the 
standard status scale. In this way through all of them are 
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Muslims but they are differentiated in terms of Khandans 
with different social standings. Even within the same 
ethnic group the barriers of the statuses are as rigid as 
for the people outside the ethnic folds- But it can not 
be mistaJcen as the violation of Islamic egalitarianism 
altogether. The general social intercourse outside their 
hcxnes are free from any taboo and no Muslim group of the 
village is stigmatized in this sense. Moreover, the endo-
gamy is a rule defined into itself and may look as rigid 
social barxrier between the groups but it is also not 
against the principles of Islam, 
Within a particular ethnic group it is quite easy 
for the people of low statuses to get inside the status 
folds by achieving econonic success and an Islamized 
life styles but crossing the ethnic barriers by lowei^ is 
a difficult proposition. The ethnic boundaries are crossed 
by the better-off people of the lower groups but tl^ir 
contact romains located only to the Idiwer status groups 
of the dominant ethnic group. They enter into the marriage 
alliances violating the ethnic norms but justified by 
Islaraic Idioms, Such violations now and then re-affirm 
the principle of egalitarianism which remains only an 
Ideal in the life of common Muslims, 
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It may seans an irony that Islamization has not been 
able to eliminate the status barriers in the village. But 
viewing from the functional perspectives it renders a 
positive function in the smooth functioning of society. No 
known huiitan society is not stratified to a certain limits 
but it becomes a social disease and a curse for society 
when these social inequalities are ideologized. The Muslims 
of Malmal are free from any such ideologization of the 
inecjuility among themselves because of Islam's emphasis on 
equality. 
In the fields of other social institutions much of 
the customary practices derived from the locality alien 
to Islamic norms have been replaced under the influence of 
Islamization and modem secular educational impacts. The 
ceremonies and customs now cAiserved by the Muslims of the 
village Malmal on the occassions of child births# marriages 
and deaths no longer show the similarities and res^ imbel 
ences with tliat of the Hindus. They have considerably 
Islamized themselves in this context. The religious perso-
nalities in the village through out the century have tried 
to Islamize theaa and succeeded to a large exte»it. But the 
replacement of a heterodox practice by an orthodox is a 
different proposition, with regards to the rules and 
regulations# Islam prescribes certain directives but the 
an 
way it should be done is left to the Muslims themselves. 
What is an orthodox practice and what is a heterodox is 
totally an absurd preposition. The local variations are 
very much accepted in Islam. In this sense the customary 
practices were thought to be contradicting the very basis 
of Islamic principles have been dropped from the practise 
of the Muslims of Malmal. New styles of celebrations have 
been introduced as a substitute to the older ones. But if 
a custom becomes obligatory to the extent of beccxning and 
replacing the Importance of an Islamic ritual then it 
becoDcies condemnable in the village* Muslims of Malmal look 
quite liberal in this sense and often they observe a 
custom and often they violate it# Frequantly one encounters 
in the villate talks* "neya neya rasm-o-riwaj log lagate 
rahte hain". One may encounter a lot of variations in the 
customary practices of different families and villages in 
their relations. If a newly introduced practise crosses 
the well defined Islamic boundaries then it is criticized 
velmiently. Otherwise it is well tolerated. 
The definition of Islamic boundaries of course varies 
because the concept of being Islamic and unlslamic are 
defined by the tiradition rather than Islam as ' faith • as 
such. Moreover, the definition of 'what is Islamic and 
waht is not' by the various traditions vary from one age 
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to the another and frcxn the context to the context. Since 
Holy Quran is not a book on legislation^ it provides only 
guide lines tn symbolic terras• Another religious guide for 
Muslims is Hadith and Sunnah, From these two sources 
Islamic laws are derived by anological deductions (Qiyas) 
personal reasoning (Ijtehad) and consensus of Ulamas 
(Ijma), These legal derivations vary in the face of the 
changing time and space. Derivations can change but the 
rules well articulated by the Holy Quran is unchangeable, 
free frcxn the contingencies of time and space. Similarly, 
in Islam the behavioral actions are defined and categori-
zed in a vertical fashion. There are five categories of 
individual and social acts vjhich are classified as five 
principles or 'ahkam*. Those are (i) fard or v/ajib - the 
actions whose performances are rewarded and negligences 
are punishable, (ii) Sunna, masnun, manaub or mustahab -
the acts which are recornKiended but not required (iii) Jaiz 
or Mubah are indifferent actions (iv) Makruh are the 
actions which are disapproved but not punishable and 
(v) lastly are the actions which are haram. These actions 
are forbidden and punishable. 
The first and last categories are v;ell defined but 
the rest three in between them are ambiguous enough to 
generate controversies and contradictions among the 
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specialists of the religious sciences. Moreover, the 
Ulamas are the specialists and custodians of Islamic learn-
ings so their interpretations of such actions are only 
valid and other Muslims who know and loave enough ability 
to interpret, desist from interpreting thera, Ulamas' role 
in this respect becomes crucial in defining the premises 
and boundaries of Islam* More than that, they are them-
selves divided on the definition of these three categorieed 
actions. Since their decisions of placing an act in a 
category of actions depend upon the derivations, so these 
deductive derivations lead to many different conclusions. 
Often one finds an act placed in one category by one Aalira 
and in other by the another. But the upper and lower 
limits are agreed upon by all of them. Many of the socio-
logists and Anthropologists studying Muslim societies have 
got confused by these three categorized actions and their 
placements. Their ignorance about these variations has led 
many of them to dichotomise the actions of Muslims as 
orthodox and heterodox. 
In this way if a new practise of Muslims does not 
cont^radict and violate the basic principle of Islam and 
there is no clear directive in this regard and it is based 
on resason then it becomes normative. For instance the 
leasing out of the mango orchads and the Islamic legal 
controversy about their pre-mature sellings in village as 
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we have discussed in the chapter an economy well illustrate 
this point. Moreover the broadening of knowledge may place 
a practice into the category of 'harara* as the practise of 
•Man-dcurha* by the villagers iinply. The world wide debate 
over the concept of 'interest* has broadened the knowledge 
of ulamas and this traditional profitable practice is nov/ 
placed into the category of haram. On the other hand an 
Islamic substitute has been provided by them to the people 
who still desire to continue the practise* 
The another dimension is even categorization of the 
category of *haram' in a lesser and greater harams. For 
instance interest taking and giving and even working in 
the interest based business organizations are haram in 
Islam, The Muslims of Malmal do not take interests even 
from the banks. But they do give interests on bank loans 
because it is beyond their controls. Even some of tiiera are 
bank employees. They take it as lesser harams. Ironically, 
they are in favour of fixed deposits in the bansk which 
also involves a fair amount of interest money. Similarly 
when a person retires from the government jobs and get 
the various deposited funds# they never questions the 
involvement of interest in those funds. On the other hand, 
bribe taking of the government officials are looked v;ith 
disfavour but it does not invoke an out right condemnation 
as it should. It goes without saying that of course the 
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position of such persons always ramain a s\abjec±. of debate. 
But all these Islamically disapproved practises by the 
Muslims of Malraal are thought to be the ccxnpulsion of 
living under another system of government v/hich is based 
on different assumptions than that of Islam. Though this 
debate is very old, perhaps more than a century but it 
is still unresolved. The working idea behind is to abide 
by all those rules v/hich one possibly can. Something 
beyond the control of Muslims and its compulsions, however 
contradictory v;ith the Islamic norms can be done with a 
distaste if the survival is itself at stake. In this v;ay 
we have seen that the business n m by an Islamist in the 
village also succumbed to the systemic compulsion. Though 
first he restrained from but was compelled by the existing 
coriupt norm of the government officials to confisrm the 
normative demands, otherwise suffer a loss. In this sense 
the Muslims of the village, desire or not, are compelled 
to adjust \i.'ith with the existing realities. They have 
moulded thansclves accordingly though many of them try to 
live by the Ideals but the success is beyond their reach. 
The pressure of the external environment and the tempta-
tion of mundane are the hindrances in their living by the 
Ideals. 
The knowledge of the Islamic Ideal itself varies 
frome society to society and the spread of sucft knov/ledge 
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among the general mass depends upon the active roles per-
formed by Ulamas. But Ulamas' own importance and their 
vital structural roles in a society depend upon the 
structure of socio-economic and political system, if we 
take in broader sense. While at the local levels the size 
of the Muslim society and the level of education among 
its members are additional factors in determining their 
position, authority and iDOwer, These factorial interplays 
while determine the status and roles of Ulamas, their own 
activities influence the very course of such interplays. 
In this sense they variably reciprocate and influence the 
course of each other* 
A Muslim society* however strayed from the ideal 
path but the influence of religion in defining the meaning 
and nature of the society is undeniable. The degree of 
influence of Islam on the different Muslim societies may 
vary but the prophetic traditions and Quranic message are 
constantly acted upon and produced in social forms. The 
Islcimic injuctions are v;oven in day-to-day speeches and 
cultural forms and the entire social environment is 
flavoured with such idians# phrases and statements. 
Moreover it beccxnes the points of reference, and the 
entire social and cultural activities are given meanings 
and are contextualized in these referential terms, Ulamas 
assTime the role of 'mediating element between the Holy 
Book and the Traditions and the C«^ iiimunity•. Their mediating 
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roles provide them an opportunity to monopolize the cul-
tural capital of the Muslim society. 
But the monopolization of the cultural capitals by 
the Ularaas are not free from strife and conflict. There 
takes place an intense competition between tnemselves to 
capture the sources of cultural reservior of Muslim 
societies and of course, it is embeded into the text and 
the tradition* But the factorical interplay v^ e have 
mentioned earlier* determines the type of 'Aalim' dcanina-
ting the social scene. For instance in a semi-literate 
Muslim society, the ill balanced, mendicant sufi type 
religious personages and the ill-educated pretending to 
be all knowing 'Aalim* will dominate and define the meaning 
of Islam and v;ill interpret it in a rustic manner so that 
it can suite the local and popular conceptions. Tiiey vjill 
wield an authority unparallel and their manipulations and 
interpretations of unusual events will bring the illiterate 
Muslim folks more under their control. Such 'Aalims* resist 
a reform in society, on the other hand, in a literate and 
economically and educationally better off societies, the 
genuine ularaas would wield more authority than the type 
of 'Aalim' we have noted in earlier case. Moreover, their 
monopoly on the cultural capital will be not as total as 
in the case of illiterate societies. Moreover, they will 
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be constantly scrutinized and challenged frxxn within them-
selves* The external challenges provide yet another pressure 
upon them to re-evaluate and modify their own knowledge so 
that they can c^ntextualize and contemporarize their inter-
pretation in more better v;ays« The different ways in which 
Islanic messages are interpreted and contextualized, give 
rise to different traditions. 
In this ti7ay considerably developed Muslim societies 
constitute a number of groups of varying educational and 
economic backgrounds responding to and acting under the 
influence of different traditions. But at the overall 
social level one particular tradition dominates subdueing 
all the others. If the excessive daninance of one siggle 
tradition and its rigid regulations of the society beccxnes 
unbearable it may give rise to a reactionary situation 
where another tradition however obsolate is prefered. It 
becomes more intensified when the dc»ninant tradition 
beccxaes elitistic, A situation then arises when the mass 
rally behind the person v/ho challenges the existing tra-
dition. People accept it however neterodox and accept its 
intexpretation which seems to them as much Islamic as it 
is viev/ed heretical to the acceptors of dominant tradition. 
In short, the religious dimension of a Muslim society v/hich 
influences the other dimensions of social life are a 
constant struggle of the various Islamic traditions. lonl-
cally the original message of Islam barely comes into the 
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direc t contact with the Muslim masses. Instead i t reaches 
t o theni through the f i l t e r s of rel igious personal i t ies and 
in course looses i t s very s p i r i t . Hence in th i s way Islamic 
fa i th and rel igion i s t radi t ional Ized and tlie Muslim 
respond to these t r ad i t ions rather than Islam as such. In 
the words of Gilsnan* "In the name of t r ad i t ion many t r a d i -
t ions are bom and cone into exposition with others . I t 
beccxnes a language, a weapon against internal and external 
enemies, a rtjfuge, an evasion, or par t of the entitlement 
1 
to domination and authority over others •*• 
our f ie ld provides a good example in th i s respect . 
The v i l lage Malraal seems to be a stage vhere such sacred 
drama i s being performed. The Ulamas making t he i r a l l e g i -
ances with different t radi t ions are constantly s t r iv ing 
t o doTiinate the o thers . Since Malmal i s a large vi l lage 
E^ith conside.rably good educational achievements in the 
rel igious and secular f ie lds and the economic posit ions 
of Muslims are also be t t e r in respect to tne loca l i ty so 
the dominance of a popular t rad i t ion in such a society is 
beyond the expectations, instead the position of Ulamas 
are i t s e l f at stake though they ccxn. land respect and 
esteeini in the socie ty . Their authority Is vested into the i r 
rel igious learnings and day-in and day-out they are pre-
occupied in creatine, ar event e.nc. rra^cing the issues, so 
that the mass should rea l i se t h e i r importance and turn 
t o them for help . 
1. Gilsenan, Michael, 1983. Recognizing Islam: An Anthro-
pologis t s ' Introduction, London; Croom Helm, p . 15. 
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The lower groups of Muslims in the village respond 
to the popular traditions interpreted by the ill-educated 
and Pseudo-Aalims* On the other extreme is fundamentalistic 
interpretations of elites. Since it has became and identi-
fied with elites so it has lost its strength of appeal 
which it had few decades ago# A reaction of general Muslims 
particularly the competing groups can be seen in the grow-
ing popularity of the conservative and often rustic inter-
pretations of Maulvi Baqi in the village. Moreover* a call 
to the village youths given by Maulvi Nazim may also be 
attributed to this factor in which all the upper groups 
who had no excess to be included into the elite circle 
and tiad a sense of discrimination rallied behind him. But 
on the other hand, at the over-all village level, the 
fundamentalistic tradition dominates and the people at 
collective level willingly or unwillingly respor»i to 
this tradition. The point can be well illustrated by the 
example of Maulvi Nazim and nis Madarsa and Mosque take 
overs. 
More than the cultural capitals, the religious 
institutions in recent years have become a source of 
econamic betterments for the ambitious and worldly oriented 
'Aalims•. In this sense running or capturing the manage-
ments of Madarsa or Mosques are lucrative business in 
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Muslim societies* The taking over of the managements of 
these institutions involve tension, conflict, often an 
open war between the aspiring parties. In short, much of 
the politics in Muslim societies are dealtk in the context 
of such competitions at the local levels. In Malmal we can 
view a definite pattern of such religious politics whicn 
has influenced not only the institutions and politics only, 
instead the entire beliefs and practices are interpreted 
with the reference to the existing political scenario, 
staraning directly fran the conflicts of the control of 
these religious institutions. Anything can be termed as 
•harain* and again it may return into the domain of 'halal' 
depending upon the varying interest of the particular 
•Aalim' as we have noticed in village Malxnal. The mass 
though amused at these haram/halal controversies but they 
themselves are unable to escape the power and influence 
of Aalims and in this v;ay they also beccane a party in 
such controversies. 
In this way, the secular and religious interests 
converge on the tangible motives and most often the 
secular and religious elites act in a congruence. It 
assvurtes an unholy character when the alliances between 
the secular and religious forces are made because of more 
worldly gains and economic profits. As historically we 
have seen that the wor441y oriented ularaas made such 
4^8 
alliances with the political elites and often interpreted 
the religion to justify the regime of the rulers. Rulers 
needed legitimacy and the ulamas needed favours - the 
interest of both the parties went hand in hand. In similar 
fashion the wealthy and affluent strata also acted and 
made favours to such Aalims. The contemporary scene of 
the village is also not much different from the history 
and in this way we see that the patterns of history of the 
Muslims are reproduced where ever Muslims have freedcan to 
act on their own, 
Ht is not to say that it is the only reality of 
society. Rather we have found in history and in our field 
that there are another patterns of alliances between the 
ulamas with genuine Islamic personalities and the persons 
who assume the character of self-less leadership. More 
than that the alliances we have noted earlier never get 
wider acceptance among the commoners, rather the people 
in such alliances always remain diibious and their posi-
tions in Muslim societies alway remain exposed to the 
public condemnations, while on the other hand the second 
form of alliances alx-ways get away with upper hands. We 
have seen in Malmal the alliance between the fundamenta-
lists and moderates who won over the others in taking over 
the board of Mosque, 
A-^9 
The self-less and good intensloned persons are valued 
in every society and Muslim societies are no exception in 
this sense. The influence of one such single personality 
and his efforts can change the course of society. He with 
many others rallying around him can get ride of worldly 
oriented Pseudo Ulamas who resist any change in society. 
He can bring back Muslims into the religious currents 
which stem directly frcsn the Islamic faith. Maulvi Noorul 
Hoda and his associates provide such an example in the 
history of village Malmal. They were able to eliminate 
the alien syncretistic elements frotri the cultural practices 
of Muslims of the village. Gradually over a period of one 
century they were Islamized and the process is being 
continued. 
While we talk of Islamization process in the village 
and its influence on the social structure of Muslims, it 
does not imply that they have ac ieved the pattern of 
perfection. Attaining the perfection is beyond the possi-
bility in face of the pressures of the external and const-
raints of internal forces. But they are striving and 
moving towards the Ideal thougn the operationalisation of 
a theoretical percept gives different results, as it is 
the case with the other Ideological systems too. The Muslims 
of the village oscillate between the geographical forces 
iU 
of locality* Islamlzation and modernization. One may see 
the influence of these forces in their use of calenders. 
Their agricultural life are regulated by the Hindi seasonal 
calenders which attach them with the locality. On the 
other hand, their religious life are governed by the 
Islamic calender uniting thCTi with the entire Muslim 
Uramci of the world. Lastly their much of the secular 
activities are performed according to the Gregorian 
calender which has beccsne modem and universal by sheer 
force of vjestem civillzational dominance, Muslims life 
are governed by these three forces and all are equally 
important for their placement, identification and develop-
ment. The strength of one force in cooiparision to the 
others depend upon some factors as we have mentioned 
earlier. At a single moment in history it looks as if one 
single force has pulled the society av;ay from the influence 
of the other forces. But in reality it is not the case, 
ratner the other forces are lying dov/n beneath the strong 
current of major dominant force. 
As v/e have noted in earlier chapters (chaps I & II) 
that Muslim societies move and progress in variably recu-
rrent fashion in a tyclical rhythm. In this cyclical 
rhythm they move to%N.'ards the Ideal and occassionally away 
fr<xp these Ideal depending upon the factorial interplays 
and ecological influences. In this respect this move and 
idi 
progress is always in a Unilinear fashion is a doubtful 
proposition. On the other hand the deraytifyers of the 
great unity of Muslim societies and their propagation of 
a relativized and fragmentory view of Muslim societies are 
based on their limited understanding of Muslim societies; 
their religion and history. 
"Islamization", as Al-Attas defines it, "is a 
process not so much of evolution as that of devolution to 
original nature,,.. .•• and "change, development and progress, 
according to the Islamic view point, refer to the return to 
the genuine Islam enunciated and practised by the Holy 
Prophet These concepts pertain to pressupposed situa-
tions in which Muslims find thonselves going astray and 
steeped in ignotrance of Islam and are confused and unjust 
to their selves. In such situations, their endeavour to 
direct their selves back onto the straight and True patn 
and to return to the condition of genuine Islam - such 
endeavour, which entails change, is development? and such 
2 
return, which consists in development, is progress ". 
In the conception of Islam, as Al-Attas defines, 
Islamization is a process of change fran the strayed 
state of a society to that of the genuine Islamic and a 
change in this direction is the development and the new 
2, kl-Attas, S«M. Naquib, 1985, Islam, Secularism and 
the PhilosopJ^y of the Future, London, Mansell Publishing, 
p. 82. 
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changes brought up by such types of developments is the 
progress of a Muslim society in its real senile, v,e have 
seen in the history and also in our field of study that 
Muslims have alv/ays strived for the achieving of the 
Ideal though they nave never succeeded, Muslim societies 
change, develcp and progress in this fashion. According 
to AildDar S, Ahta&d, "The ideal provides rulers with legi-
timacy and a rallying point for those v/ho oppose them; 
for wayward sultans it is a pressure, for mindful saints 
a stlmulous; for the learned it is a source of v/onder, 
for the illiterate a part of mythology. All sections of 
society are affected by its presence, their actions to an 
3 
extent determined by their understanding of it "• 
in this way dovm the ages Kusliros throughout the 
world have strived to achieve the Ideal and their struggle 
to achieve the pattern of perfection reveals a rhythmic 
pattern of history and society shared by all of them in 
the every comer of the v;orld. In this sense Muslims are 
united by their allegiance to their faith and Ideal. The 
sociologists and Anthropologists because of their commit-
ments to the reductionist approach of Scientific Method 
nave tried to deprive the Muslims frcan this grand Unity 
reducing them into fragments of society evolving in a 
relativised manner. In short they have relied more on 
synchronic mode of explanations v^ hen dealing vjith the 
3. Mvmd, Akbar S, 1988, Discovering Islami Making sense 
of Muslim History and society, London; Routledge and 
Kegan Paul, p, 230. 
ifi3 
Muslim societies and of couse, it has resulted in a failure. 
Moreover, apart from the theoretical compulsions it is 
a result of ignorance of Sociologists and social Anthro-
pologists about the true nature of a Muslim society. More 
than that it l^ias been also coloured by the perpetual 
biasness and prejudices propagated under the guise of 
scientific rationality and neutrality. 
Lastly* a true understanding of a Muslim society 
must involve a knowledge of Text» history and a 'practical 
mastery of both inner and outer realities as people 
perceive them*. In snort it need a new paradigm mucn 
broader in scape and application then provided by the 
current paradigm of the social sciences. Working in a 
different paradigm and dealing with the realities of 
quite different world is bound to create confusions. 
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Table - 2 
Population break-up and Household types among Muglims and 
Hindus of Village Walmal 
Ethnic groups/ 
Castes 
Type of household Total 
Nuclear Joint Exten- Incom-
ded p l e t e 
T o t a l 
Popu l a -
t i o n 
M 
U 
s 
L 
I 
M 
S h a i k h s 
M u k e r i 
Dnunlya 
D a r z i 
L a h e r i 
M i r s n i k a r 
J o l a h a 
Haj jam 
F a q i r 
102 
50 
51 
19 
4 
6 
11 
496 
40 
36 
13 
4 
1 
1 
4 
12 
47 
15 
7 
3 
1 
1 
2 
38 
18 
7A 
9 
3 
3 
9 
383 
125 
118 
44 
12 
1 
1 
14 
T o t a l 734 
2981 
975 
926 
358 
94 
9 
7 
108 
272 
5730 
Brahmins 
Yadavs 
Mochi 
T o t a l 
12 
16 
68 
H 
X 
N 
D 
U 
Mushar 
Tatma 
Mallah 
Dosadh 
Hclv;ai 
Barhi 
Dhobi 
Teli 
....„ .......-
41 
20 
28 
33 
8 
12 
13 
28 
42 
35 
30 
29 
28 
32 
36 
10 
17 
14 
38 
11 
13 
5 
3 
2 
3 
2 
8 
7 
15 
9 
6 
8 
11 
11 
5 
6 
9 
73 
71 
108 
82 
64 
71 
32 
19 
35 
33 
77 
G. Total 
715 
1449 
610 
607 
736 
578 
442 
507 
578 
129 
243 
226 
531 
5187 
10917 
Table - 3 
Number of Aqreemeats a&d Dlaaqjreeatents of Respondents 
(N»a40) about the Rela t ive Socia l Standings of 
var ious Muslim Ettuilc groups in v i l l a g e 
Malmal 
S . M O . 
1 . 
2, 
3 . 
4 . 
5 . 
6 . 
7 , 
8 . 
MuFliir. E t h n i c 
Groups 
S h a i k h s 
Muke r i 
Dimniyan 
D a r z i 
M i r s h i x a r 
Jo&aha 
Haj jam 
P a q i r 
A g r e e m e n t s 
Rumbers 
40 
36 
37 
37 
3S 
37 
37 
37 
% 
100% 
90% 
9 2 . 5 % 
9 2 . 5 % 
S5% 
y 2 . 5 % 
92 .5% 
9 2 . 5 % 
D i s a g r e e m e n t s 
KuTTibers 
-
4 
3 
3 
2 
3 
3 
3 
% 
-
10% 
7.5% 
7.5% 
5% 
7.5% 
7.5% 
7.5% 
Table - 4 
Relative Social Standincis (Status) of Identlfyable 
Khandans and their^ Fthnic Affiliations Arnong 
Muslims of Village Malmal 
Statu? Layers 
Shaikiis 
Upper-Upper 
Middle-Upper 
Lower—Upper 
Surname of Pam 
and Allies 
Rahmans 
(i) Haveli A 
(ii) Haveli B 
Imams & Allies 
•ly Total Number 
of families 
12 
12 
14 
6+9«l5 
Upper-Middle (i) Haveli C 
(ti) Maulana Hafeez Sb.and 
Allied families 
(iii)Masso Babu, Brothers 
atid allied families 
7 
6 
12 
Lower-Middle ( i ) Maulvi i^aziin 
and allied families 
(ii) Maulvi Baqi and 
allied farailiey 
20 
10 
Upper-Lower 
Lowcr-Lc/er 
( i ) Takko Klialeefa, sons 
and Kins 
( i i ) Others 
A l l t h o s e who a r e l a b o u r e r s 
and d a i l y v/ac?e e a m e s s 
12 
10 
153 
T o t u l 383 
Mukeris 
Uppe,>r-Lower 1. MuJlaji 
2. Hafiz Ghaffar 
3. Habeeb 
4. zaki Muksri 
5. Tasleetm Jahazi 
15 Approx. 
Table -- 5 
Size of the LandholdinQS by each ethnic/caste groups 
in village Malroal 
Etlmic/Coste 
groups 
Size of the landholdincs 
Acres 
M 
li 
S 
h 
I 
CI 
s h a i k h s 
Mukarl 
Dhuniya 
B a r z i 
L a h e r l 
M t r s h i k a r 
J o l a h a 
Haj jam 
F a q i r 
T c t a l 
2026 
372 
190 
80 
16 
I 
16 
26 
2726 
50.37 
9.24 
4 .72 
1.98 
0.39 
0.02 
0.02 
0.39 
0.64 
67.827 
H 
I 
K 
D 
U 
<r-. 
B r a t o i n 
Yadciv 
Charnar 
; Hushar 
Tatyiia 
Mal lah 
Dosadh 
; Hal^ -vQi 
; Barl i i 
\ Dhobi 
\ T e l l 
.....1 
T C t s l 
G. T o t a l 
356 
368 
70 
50 
64 
95 
58 
4 1 
63 
30 
95 
1294 
4022 
e.ds 
9 . i 4 
1.74 
1.24 
i .B9 
2.36 
1.44 
i . u 2 
1.56 
0.74 
2 .46 
32.17 
1005c 
L^Vl'ix^ • '^ '^^y ' 
^ 
^ . - ^ f ^ S > - t ^ 
Imam del iver ing the id - Khutba 
S a c r i f i c i n g the goat on the eve of Idul-Azha 
^.^^.•^^S^ ^ '^ ' 
Cutt ing the t r e e s for timbrj- workshops 
'•<\f:. .^.^J 
• " ^ 1 ^ : ^ 
^ •-.•.-.-.-
Use of modern technology in agriculture 
Village Hallahs in the fishing business 
